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NOTE TO THE TRANSLATION 


This translation is based on the constituted text of the critical edition of the 
Mahabharata.' I have remained true to this edition throughout, even when some have 
been critical of the editor’s decisions.” I have compared the text of the critical edition 
with the text of Nilakantha (the vulgate) as reprinted in the Kinjawadekar or the 
Citrasala Press edition and also with the popular Gita Press edition.’ In some places, 
where I thought them significant, I have noted their divergences from the critical 
edition. Additionally, all lines and passages from the critical apparatus (that is, such 
as are found only in some manuscripts) have been translated and included in an 
apparatus. This edition can thus truly claim to be the most comprehensive edition of 
the Narayaniya currently available. As regards translations, I have consulted the three 
existing translations I am aware of: the English translation by K. M. Ganguli, the 
French translation by Anne-Marie Esnoul, and the Hindi translation by Pandit R. 
Sastri’ Finally, I have also included excerpts from Nilakantha’s commentary, the 
Bharatabhdvadipa, in the notes where appropriate. Though sparse at times, 
Nilakantha’s commentary is an invaluable source of guidance on difficult passages. 
As the greatest of the Mahabharata commentators, Nilakantha—the Commentator, as 
Ganguli titles him—deserves much more attention and respect than he has been 


accorded in the recent period.” 


'§. K. Belvalkar, ed., The Mahabharata for the First Time Critically Edited, vol. 15: The Santiparvan 
[Part IIT: Moksadharma, A] (Pune: Bhandarkar Oriental Research Institute, 1954). The Sanskrit text 
(in Roman script) has been taken throughout from the electronic version of the Mahabharata critical 
edition provided by John Smith at http://bombay .indology .info/mahabharata/statement html. 

*See the chapter “History of Research,” and, especially the section “The Critical Edition of the 
Narayaniya.” 

3 Ramachandra Kinjawadekar, ed., Shriman Mahdabharatam. Santiparvatmakah, vol. 5 (Pune: 
Citrashala Press, 1932); Pandit Ramanarayanadatta Sastri Pandey, ed., Srimanmaharsi 
Vedavyasapranita Mahabharata, vol. 5 (Gorakhpur: Gita Press, no date). 

*Kisari Mohan Ganguli, The Mahabarata of Krishna-Dwaipayana Vyasa Translated into English 
Prose. Canti Parva, vol. 2 (Calcutta: Bharata Press, 1891) and Anne-Marie Esnoul, Nadrdyantya 
Parvan du Mahabharata, un texte Pajicardatra (Paris: Les Belles Lettres, 1979). The Hindi translation 
is the same as the Gita Press (Gorakhpur) edition, cited in the preceding note. 

> For the reception of Nilakantha in the modern period, see Christopher Minkowski, ““What Makes a 
Work ‘Traditional’? On the Success of Nilakantha’s Mahabharata Commentary,” in Boundaries, 
Dynamics and Constructions of Traditions in South Asia, ed. Federico Squarcini (Florence: Firenze 
University Press, 2005), 225-52. Among Nilakantha’s critics are Franz Bopp, John Muir, K. T. Telang, 
V.S. Sukthankar, and Adolf Holtzmann Jr. 
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INTRODUCTION 


The Narayaniya 


The Narayaniya or “(the work containing) everything about Narayana” (or “(the 


work) promulgated by Narayana’”® 


) is a small text of 1006 verses occurring in the 
Santiparvan of the Mahabharata.’ The name of this text, which is found consistently 
in the manuscript colophons, is possibly derived from verses 12.326.100—101 of the 
text: “This great Upanisad, perfectly consonant with the four Vedas, nourished with 
Samkhya and Yoga is sung by Narayana and designated Paficaratra by Him, dear one. 
Narada told this again in Brahma’s dwelling exactly as was seen and heard [on 


”§ The Narayantya, then, would be the knowledge’ concerning Narayana 


Svetadvipa]. 
or the knowledge uttered by Narayaniya (concerning himself). The principal aim of 
the Narayantya is the glorification of the God Hari-Narayana, who is described as the 
God of gods (devadeva, 12.325 4[1]), the Creator (prajdpati, 12.325.4[18]), the 
Supreme Soul (paramdtma), and the supreme Brahman. The text unfolds a monistic 
ontology that explains how the One Being, though remaining distinct from and 
transcending all beings, nonetheless is the indwelling Self of all beings (antaratma 


bhiitana, 12.321.28), the knower of the field (ksetrajfa, 12.321.28) and the all- 


pervading witness (sarvagatah sakst, 12.326.21). Narayana is described as the goal 


° Narayantya is a taddhita samasa formed from the word nardyana with the suffix —zya. It literally 
means everything about or all that concerns Narayana. It can also mean everything (enunciated) by 
Narayana. The Narayantya is thus either (the work containing) everything about Narayana or (the 
work) promulgated by Narayana. This ambiguity reflects both the text’s ontological comprehensivity 
and its underlying monistic ontology. In the Narayantya, Narayana’s avatdra or descent is described 
ontologically and enacted poetically, that is to say, the text is an invitation to experience it theistically. 
’In the critical edition, the Narayantya occurs in book 12, chapters 321-39. The order and length of the 
chapters is as follows: 321 (1-43), 322 (1-52), 323 (1-57), 324 (1-39), 325 (1-4), 326 (1-124), 327 
(1-107), 328 (1-53), 329 (1-50), 330 (1-71), 331 (1-52), 332 (1-26), 333 (1-25), 334 (1-17), 335 (1- 
89), 336 (1-82), 337 (1-69), 338 (1-25), 339 (1-21). 

8 idam mahopanisadam caturvedasamanvitam | 

samkhyayogakrtam tena paficaratradnuSsabditam || 

narayanamukhodgitam narado ’$rdvayat punah | 

brahmanah sadane tata yatha drstam yatha srutam || (Mahabharata 12.326.100—101) 

° Deriving upanisad from upa + ni + sad; see Saikara’s Commentary on the Katha Upanisad: “Now 
then, a brief exposition of the cantos of the Katha Upanisad is begun for the sake of making their 
import easily comprehensible. The word upanisad is derived by adding upa (near) and ni (with 
certainty) as prefixes and kvip as a suffix to the root sad, meaning to split up (destroy), go (reach, 
attain), or loosen. And by the word upanisad is denoted the knowledge of the knowable entity 
presented in the book that is going to be explained. By virtue of what relationship with (any particular) 
significance (of the word upanisad), again, is knowledge denoted by the word upanisad? This is being 
stated. Knowledge is called upanisad by virtue of its association with this significance.” Swami 
Gambhirananda, trans. Eight Upanisads: With the Commentary of Sankaracarya, vol. 1 (Kolkata: 
Advaita Ashrama, 2006), 99. 
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not only of all sacrifices and rites but also of austerities and the different 
philosophical systems of Samkhya, Yoga, and Pajficaratra (12.330.29-31, 12.337.59- 
68). The text, however, recommends devotion (bhakti, 12.321.41 and 323.48) or one- 


pointed focus (ekdntitvam, 12.321.42 and 323.49) as the best means for attaining Him. 


Origins and Composition 


The Narayaniya is the first work to systematically work out a theology and an 
ontology of Narayana. But the God Narayana is not its creation: Narayana appears for 
the first time as a name for the Purusa'® (the primordial Being or the primordial Man) 
in the Satapatha Brahmana (SB), a text dated to around the seventh century BCE. In 
SB 12.3.4.1, Narayana is described as having sent forth the Vasus, Rudras, and 
Adityas by means of the morning, midday, and evening rites, until he is left alone in 
the sacrificial place. When Prajapati instructed him to sacrifice again, Narayana 
placed himself in all the worlds, the gods, the Vedas, and the vital airs, and they, in 
turn, in himself.''In SB 13.6.1.1, Narayana is said to have desired to surpass all 
beings: he did so by conducting a five-day sacrificial rite (pafcardtra sattra) called 


the Purusamedha, at the end of which he became identical with all beings.'” The 


'° The exact nature of the derivation is unclear. R. G. Bhandarkar notes that “the word Narayana is 
similar to Nadayana, which last is formed by P. IV, I , 99 and means the Gotra Nadayan. The 
termination is significative and means in this case the resting place or the place to which Nada or a 
collection of Nadas go. So Narayana means the resting place or goal of Nara or a collection of Naras.” 
He adds: “In the Narayaniya (XII, 341) KeSava or Hari says to Arjuna that he is known as the resting 
place or goal of men (naranam). The word Nr or Nara is also used to denote gods as manly persons, 
especially in the Vedas, so that Narayana may be construed as the resting place or goal of gods.” R. G. 
Bhandarkar, Vaisnavism, Saivaism and Minor Religious Systems (Strassburg: K. J. Triibner, 1913), 30. 
Madeleine Biardeau thinks that the name is modeled on purusdyana from Prasna Upanisad 6.4 and 
suggests, based on the synonymy of nara and purusa, the derivation: “made of those who direct 
themselves toward Nara/Purusa.” Madeleine Biardeau, “Nara et Narayana,’ Wiener Zeitschrift fiir die 
Kunde Siidasiens 35 (1991): 79. 

'' “7 et him know this:—‘AIl the worlds have I placed within mine own self, and mine own self have I 
placed within all the worlds; all the gods have I placed within mine own self, and mine own self have I 
placed within all the gods; all the Vedas have I placed within mine own self, and mine own self have I 
placed within all the Vedas; all the vital airs have I placed within mine own self, and mine own self 
have I placed within the vital airs.’ For imperishable, indeed, are the worlds, imperishable the gods, 
imperishable the Vedas, imperishable the vital airs, imperishable is the All: and, verily, whosoever thus 
knows this, passes from the imperishable unto the imperishable, conquers recurrent death, and attains 
the full measure of life.” Julius Eggeling, trans., The Satapatha-Brahmana According to the Text of the 
Madhyandina School, part 5 (Oxford: The Clarendon Press, 1900), 174. R. G. Bhandarkar thinks this 
passage “shadows forth the rising of Narayana to the dignity of the Supreme Soul, who pervades all 
and in whom all things exist and who in the beginning sent forth all the gods, being himself their 
receptacle or resting place as indicated in RV. X, 82, 6.” Bhandarkar, Vaisnavism, Saivaism and Minor 
Religious Systems, 31. 

' “Purusha Narayana desired, ‘Would that I overpassed all beings! would that I alone were everything 
here (this universe)!’ He beheld this five-days’ sacrificial performance, the Purushamedha, and took it, 
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Purusamedha rite mentioned here probably refers to the Purusa Sikta hymn of the 
Regveda (RV 10.90), which refers to the origin of the universe from the sacrifice of the 
primordial Being; interestingly, Narayana is also the name of the seer (rsi) to whom 
this hymn is attributed. In the Taittirtya Aranyaka (TA 10.11) (the section known as 
the Mahanarayana Upanisad [MNU)]), there are several references to Narayana. Verse 
13.1 describes Narayana in terms of the visvariipa (the thousand-headed universal 
Being from the Purusa Sikta), while verse 13.2 identifies Narayana Hari with the 
Purusa. Narayana is the supreme Brahman, the ultimate reality (tattva), and the 


highest Self (atman), according to verse 13.4. 


Although we know little about the circumstances of the Narayantya’s composition 
(the few studies that have been produced on the subject are highly speculative and 
cannot be considered trustworthy'’), there are some indications that Narayana was 
already a major deity in the earliest period of Hinduism. Doris Srinivasan thinks 
Narayana was originally a “Vedic cosmic god.” She traces his rise to one of the 
central deities of the Hindu pantheon to the Mahanarayana Upanisad, a theistic 
composition in which Narayana (along with Rudra) is one of the two main gods 
glorified. According to Srinivasan, Narayana was “certainly a great god in his own 
right during the periods when Brahmanism dominated,”"* even though his final ascent 
may have occurred around the first century CE (the period to which she dates the 
Mahanarayana Upanisad’’). Reviewing the texts in which Narayana (or one of his 


prototypes appears), she offers this summary: 


Visnu and Vasudeva-Krsna (to become an avatdra of Visnu in bhakti 
literature), are both associated with the visvariipa concept in the early texts. 
The occurrence of the visvariipa Vasudeva-Krsna in the Gita has just been 
mentioned. Visnu is likely to be a creator god conceived as the axis mundi or 


world pillar in Rig Veda [. . .] . The axis mundi is a creative force in the 


and performed offering therewith; and having performed offering therewith, he overpassed all beings, 
and became everything here. And, verily, he who, knowing this, performs the Purushamedha, or who 
even knows this, overpasses all beings, and becomes everything here.” Eggeling, trans., The Satapatha- 
Braéhmana, 403. 

'? See the next chapter. 

4 Doris Meth Srinivasan, Many Heads, Arms, and Eyes: Origin, Meaning, and Form of Multiplicity in 
Indian Art (Leiden: Brill, 1997), 7. 

'S See ibid., 120. 
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Atharva Veda, where it is called Skambha (“pillar”) and considered to be 
visvaripa |. . .| . In the Brahmanas, the connection between Visnu and the 
pillar reasserts itself. This time it is the sacrificial pillar (y#pa) which is 
associated with Visnu (cf. SB 3.7.1.17) and the multiform nature of the pillar 
continues to be recognized ([. . .] Sad Brah. 4.4.10). Visnu also has affinities 
with the major cosmic creator of the Brahmanas, namely viSvariipa Purusa- 
Prajapati [. . .]| . The outcome of this gradual rapproachment between the 
visvariipa concept and the future great god of Vaisnavism can be espied in the 
Mahanarayana Upanisad, a theistic Upanisad glorifying visvariipa Narayana, 


destined to become subsumed into Visnu, in many Vaisnava sects.'° 


Srinivasan is correct to note the complementarity of Rudra and Narayana” as well as 
the connection between Vedic cosmography and the later, theistic representations of 
Narayana (and/or Rudra).'* However, she is less convincing when she attempts to see 
Narayana as the outcome of a process of merger between the Vrsni hero (and, later, 


god of the Bhagavata religion) Vasudeva-Krsna and the Brahmanic Narayana.” 


'® Tbid., 20-21. 

'7“If maha in the title of the Mahanarayana Upanisad (MNU) were still to retain a technical 
connotation, then this Upanisad should be about the glory of the Large Narayana, the first embodiment 
of Brahman. And it is. What the title does not reveal is that the text is also about the glory of Rudra as 
the first embodiment of Brahman. The Upanisad does not reflect vacillation between the 'better' of the 
two, nor is it a compilation of two separate works. The text reflects man's desire to understand how the 
impersonal and transcendental is connected to the personal and manifest god; it is less concerned with 
man's need to proclaim one god's superiority over the other. Man in this context is the adept who wants 
to get behind the world of the seemingly Real to grasp the real Real. The quest becomes knowing the 
Absolute by grasping the Absolute incarnate, the personal god, be it Purusa-Prajapti, Narayana, Rudra 
etc.” Ibid., 112. 

'S “The time has come to close the circle. The opening verses of this Upanisad announce, by way of 
key terms and concepts, the retention of a Vedic cosmography applicable to divine manifestation. It 
places Purusa-Prajapati, enclosed in the Brahman-Womb, into the invisible sphere wherefrom his 
emission as the first embodiment of Brahman is possible. In identifying this embodiment with both 
Maha Narayana and (Maha Purusa as) Rudra, it may be deduced that the manifestation of these two 
gods could also originate from this same invisible sphere. The text does not specifically state this, but I 
think the implication is there, together with the probability of the continued validity of the multiplicity 
definition (number 3), locked into these conditions. Besides the continuation of the ancient 
cosmography, the Mahanarayana contains numerous other continuities: the cosmic birth analogy, the 
visvariipa literary image, number symbolism involving ‘5’ and ‘7’, repetition of Vedic passages which 
exemplify a multiplicity definition (i.e. Number 1), and lastly, the apparent retention of Definitions 1 
and 3, themselves. All these concepts are holdovers in a text whose sophisticated and highly selective 
religious imagery is mirrored in several mirtis. It can only be concluded that in spite of approximately 
a millenium of religious development and change, quite a number of notions pertaining to divine 
multiplicity weave through time and space, and arrive without undue enfeeblement at the doorstep of 
setarian image making.” Ibid., 127. 

«The god of the Bhagavad Gita is Vasudeva-Krsna, main deity of the Bhagavata religion. Vasudeva- 
Krsna is not yet subsumed within Vaisnavism. He is the Gita’s supreme god who choses to descend to 
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Critiquing Alf Hiltebeitel’s suggestion of an underlying theological unity,” she argues 
“neither is a theological unity apparent wherein Vasudeva-Krsna combines heroic and 
pastoral qualities, and becomes equated with Visnu-Narayana.” Srinivasan 
acknowleges that a “syncretic pull towards Vaisnavism may be operating,” but, in my 
view, seriously underestimates the creative role of the Mahabharata in articulating the 
theology of Narayana when she writes: “One force assisting a merger towards 
Vaisnavism is the avatara notion.””! Srinivasan recognizes that the Mahabharata, 
especially the Narayaniya, contains references to avatdra. She correctly notes the 
Vedic antecedents of Narayana’s avatdras in the Narayantya, including the dwarf, the 
boar, and the horse’s head.” But she misunderstands the role of the Narayaniya, when 
she reduces its references to Narayana’s incarnations as providing merely adventitious 
riffs on a preexisting cast of motifs. Rather, as we shall see, the Narayaniya is the 
central text that works out not only the avatdra doctrine but also the vyiha theory, the 
descent of the One Being through a logic of reflection, the manifestation of Narayana 
as a vision of all beings (visvariapa), the relationship of the Demiurge Brahma to the 
One, and the Trimurti doctrine in the form of the opposition between the generative 
and resorptive forces represented by Brahma and Rudra, and, finally, the articulation 


of a monistic ontology in the debate over whether there are many purusas or only one. 


Outline of the Narrative 


The Narayaniya occurs in the Santiparvan, the twelfth major book of the 
Mahabharata. The Santiparvan contains three sections: the Rajadharmaparvan (on the 
law of kingship), the Apaddharmaparvan (on the law of emergencies) and the 


Moksadharmaparvan (on the praxis of salvation). The Narayantya appears in the last 


earth and take on a manifest form. As such, the divine unfolding described in the Gita ought not to be 
viewed as an example of the belief that Vasudeva-Krsna is an avatara of the god Visnu.” Ibid., 134. 

2° “One must reconcile oneself to the fact that both texts [that is, the Mahabharata and the HarivamSa] 
are rooted in the same theology: Krsna is an avatdra of Visnu-Narayana.” Alf Hiltebeitel, “Krsna at 
Mathura,” in Reading the Fifth Veda: Studies on the Mahabharata, Essays by Alf Hiltebeitel, vol. 1, ed. 
Vishwa Adluri and Joydeep Bagchee (Leiden: E. J. Brill, 2011), 539. 

*1 Srinivasan, Many Heads, Arms, and Eyes, 258. 

» See ibid., 258-59: “The Vedic and epic antecedents of Trivikrama have already been outlined. 
Antecedents of the Varaha incarnation begin with the Taittirtya Samhita (7.1.5.1). In this text, Prajapati 
becomes a boar so as to create the earth. In the Satapatha Brahmana (14.1.2.11), the boar Emiisa raises 
up the earth. The seeds of the Hayagriva incarnation (and manifestation of Narayana) are present in the 
later Vedic mythology. Legends as well as Visnu’s identification with the Vedic sacrifice contribute to 
Visnu’s association with a horse’s head. The Mahabharata allows this association to surface in 
connection with Narayana. Narayana appears before Brahma under the cover of a horse’s head, and, 
Visnu is praised as HayaSiras (i.e. head of a horse).” 
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of these sections and marks the culmination of the epic’s cosmological, soteriological, 
and literary program. The immediate context of the Narayantya is an extended 
dialogue between the fallen Kuru patriarch Bhisma and the victorious king 
Yudhisthira regarding the various forms of dharma.” It includes the divine sage 
Narada’s visit to the mystical island Svetadvipa (or the “White Island”) where 
Narayana reveals himself in his universal form (visvaripa, Mahabharata 12.326.1c). 
The text is interesting as it provides not only a well-developed theology, but also 
philosophical discussions on ontology, cosmology, etymology, divinity, and ritual. A 
summary of the various descents of the One Being (ekam purusam, 12.326.31c) 
Narayana into the cosmos can be found here™*—a theme that is richly developed in 


later sectarian texts, the Puranas. 


°3 The term dharma (variously translated as “law, ordinance, duty, virtue,” etc., see Monier-Williams, 
s.v. “dharma’) refers primarily to prescribed duties, obligations and/or laws within a definite social 
order. However, it is also hypostatized to an abstract concept, to Law or Justice personified, and, 
ultimately, into a cosmic principle and a deity. But here what Yudhisthira specifically has in mind is 
the dharma of the four classes and that appropriate to each of the four stages of life (student, 
householder, forest dweller, and renunciate) or varndsramadharma. The question concerns the duties 
and actions proper to each stage of life so as to attain the final good. 

* The text discusses two types of manifestations, which have become famous in later literature as the 
four vyithas (caturvyitha) and the ten avatdras (dasdvatara). The Narayaniya contains the earliest 
reference to the caturvyiha doctrine, although the text does not refer to Narayana’s forms by this name 
(with the exception of Mahabharata 12.336.53, where VaiSampayana mentions that some worship 
Narayana as having one form, others as having two, others as having three, and yet others as having 
four forms [caturvyiha, 53d]). Rather, Narayana is spoken of as being of quadruple form (caturmirtih, 
12.321.8a; cf. alsol2.326.67c and 12.327.95c); although of one form previously, he has become 
fourfold (eka miartir iyam pirvam jata bhityas caturvidha, 12.321.16c; cf. also 12.326.93a: 
caturmartidharo hy aham). These forms are referred to as his Vasudeva, Samkarsana, Pradyumna, and 
Anniruddha forms and identified with the ksetrajfa (the knower of the field), j7va (soul), manas 
(mind), and ahamkdra (ego), respectively. Collectively, these entities are referred to as his fourfold 
form (miarticatustayam, 12.326.43e). The caturvyiiha doctrine becomes famous in later texts and 
iconography, especially those attributed (I believe, mistakenly) to the Paficaratra sect. (Because 
references to Narayana’s fourfold forms in the Narayaniya often occur in conjunction with root bhi 
plus the prefix prddur meaning “to become manifest,” it is also common to refer to the manifestations 
as Narayana’s prddurbhdavas and the doctrine as the pradurbhdava doctrine.) However, there is no doubt 
that the intellectual roots of the later practice of depicting Vasudeva in fourfold form can be traced 
back to the Narayaniya (see Doris Srinivasan, “Early Vaisnava Imagery: Caturvytha and Variant 
Forms,” Archives of Asian Art 32 [1979]: 39-54). The Narayaniya again provides us with the earliest 
list of the ten incarnations of Narayana, but whereas the vydhas have a role in cosmogenesis (at the end 
of the fourfold division of Narayana, Brahma the creator appears and, acting under Narayana’s 
direction, creates the universe), the incarnations are intracosmic events. This difference in status is also 
reflected in the word “avatara” which is derived from avatarana meaning,“descending, alighting” 
(from avaty meaning, “to descend”) (see F. B. J. Kuiper, Varuna and Vidusdka: On the Origin of the 
Sanskrit Drama [Amsterdam: North-Holland Pub. Co., 1979]). 
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Although a spate of philological scholars have insisted that the doctrine of Narayana 
was introduced into the text by later dogmatic philosophico-religious interpolators,” 
and that the text is nothing more than a transparent attempt to import “theology” into 
the Mahabharata, a closer view reveals matters to be much more complex. The 
Narayantya articulates a sophisticated philosophy of number, which, to be sure is 
oriented toward the One Being called Narayana here, but the text is anything but 
dogmatic. The difficulty in conceiving the one reality, the difficulty of articulating it 
and achieving it are problems the text struggles to articulate. These difficulties — 
along with the difficulties the very conception of one reality creates for cosmology in 
terms of how, then, such a plurality (as is implied in the idea of cosmology) can 
exist—are exposed in this text. To be sure, the text does recommend certain practices 
conducive to this vision, but I am chiefly concerned here with the philosophical 
problem of the One and its relation to the many. Although Narayana is said to be this 
One, due to his infinity, this conception appears with all the attendant philosophical 
problems. Narayana must be the One, but also the several levels between the One and 
the many. Thus: a dyad, a doubling, a pair, a fourfold. These are the emanations of the 
One (note that this series always proceeds through doubling). At the head of the many 
is a series of numbers: one, two, three (eka, dvi, tri). The One of the former 
progression (that is, of the series which proceeds through ontological doubling) and 
the one of the numerical series are quite different. Throughout, the text attempts to 
hold together these two senses of “one” in their irreducible difference.” The dyad, 
moreover, appears to be assigned a liminal role between the simple One and the 


many.” 


°5 See the articles in Peter Schreiner, ed., Ndrdyaniya-Studien. Purana Research Publications 6 
(Wiesbaden: Harrassowitz, 1997). For my criticisms of this approach, see Vishwa Adluri, 
“Philosophical Aspects of Bhakti in the Narayaniya,” in The Churning of the Epics and Puranas at the 
15th World Sanskrit Conference, ed. Simon Brodbeck, Alf Hiltebeitel, Adam Bowles (New Delhi: 
Rashtriya Sanskrit Sansthan and D. K. Printworld, 2015), 127-54 

°° Indian philosophy knows of several senses of “one.” Brahman is said to be ekam eva advitiyam (one 
only, without a second; Chandogya Up. 6.2.1); in the Purusa Sikta hymn of the Rgveda, we find a 
reference to “that One” (tad ekam, RV 10.9.3), who is prior to the distinction between being and non- 
being;. RV 1.164.46 also refers to truth being one only (ekam sat). Likewise, the Narayantya is rich in 
usages of “one,” including references to Narayantya as ekam purusam (Mahabharata 12.326.31c), to 
Rudra and Narayana as “one being manifesting as two” (sattvam ekam dvidhadkrtam, 12.328 .24a), 
Narayana as the One (ekah, 12.328 .35c, 12.339.9c). 

27Tn chapter three, the three sages Ekata, Dvita, and Trita (whose names literally mean “Oneness,” 
“Twoness,” and “Threeness”) are unable to see the One, but they are told that the One Being is seen 
through the dyadic beings of Svetadvipa being seen (Mahabharata 12.327.47c); likewise, when Narada 
returns to the Badari hermitage, having seen Narayana in his universal aspect, Nara-Narayana, who 


XVii 


Although the Narayantya initially appears to propound a number of doctrines, giving 
it a very diverse appearance, on closer examination we find that it is actually held 
together by a very small number of philosophical themes. Key among these is the 
relation of the One to the many. The text opens with a question concerning the highest 


divinity. King Yudhisthira asks: 


What God ought one sacrifice to if one wishes to obtain perfection, whether he 
is a householder or a student or a hermit or a mendicant? 

How indeed can he obtain infallible heaven and [beyond it,] the ultimate 
good? By following what ritual practice to the gods and to the ancestors ought 
he to sacrifice? 

When liberated, to which state does one go? Of what nature is liberation? 
Having attained to heaven, what must one do so as not to fall from the 
celestial realm? 

Which god is the god of gods and likewise the ancestor of ancestors? And 
what transcends even that [heaven], tell me all that, grandfather! (Mahabharata 


12.321.1-4) 


This question inaugurates a set of themes that inform the structure of the Narayantya. 
Yudhisthira’s question circumscribes an area of philosophical inquiry. Part of the 
question is critical; it wants to separate the subject from dsramas, stages of life, and 
by implication varnasramadharma, the articulation of life according to one’s social 
function and age.” Moreover, the question also separates out the attainment of 
heaven, and with it, all finite goals, however lofty they may be. Specifically, the 


question is one of transcendence beyond heaven; it is what I have elsewhere called 


were formally a pair, now appear to have the characteristics of the Svetadvipa dyadic beings 
(12.331.25c—30a). 

*8 Indian thought traditionally divides social functions into four varnas (literally, “colors,” but used 
with the general meanings of “kind, sort, character, nature, quality”): royal (military), sacerdotal, 
commercial or agricultural, and the menial classes. The varna scheme is crossed with a second social 
division, dsrama or the articulation of life according to age, to produce the concept of 
varndsramadharma. For a good survey of the concept, see the chapter “The Hindu Social Order: 
Caturvarnasramadharma” in Klaus K. Klostermaier, A Survey of Hinduism (Albany, NY: State 
University of New York Press, 2007), 288-97; a comprehensive treatment can be found in P. V. Kane, 
A History of Dharmasastra, 5 vols. (Poona: Bhandarkar Oriental Research Institute, 1930-61). 
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double transcendence, where heaven constitutes the first transcendence.* The 
question is one of perfection (siddhim Gsthatum icchet, 12.321.1c), ultimacy 
(nihSreyasam param, 12.321.2a), and also permanence articulated by concerns with 
stability (dhruvam, 12.321.2a) and immunity to fall (na cyavate, 12.321.3c). This set 
of ultimate concerns is posited in a twofold theoretical perspective which can be 
named “cosmological—soteriological.”*” The cosmological aspect is the enquiry into 
the “god of gods” and the ancestor of ancestors and what goes beyond even that. Thus 
the question will seek a stepwise progression up to the creator god, and beyond that to 
the ontological concept of the “One.” This manifold question requires a manifold 
answer, but the essence of the question and the purport of the answer remain the 
ineffable One.*' The unity of the Narayaniya is the problem of the One.” Thus 
although Bhisma in his response touches upon many themes (including a visit by the 
divine sage Narada to the mystical island Svetadvipa to view the One Being, here 
called Narayana), these all pertain to the central and abiding question of this text: 


what is the relationship of the One to the many?” 


°° See my paper “Ascensio ad Deum: Garuda and Onto-Theologic Praxis in the Mahabharata,” paper 
presented at the 2012 Annual Meeting of the American Academy of Religions, Chicago, November 17, 
2012. 

°° These two concerns are ultimately one for a thought that, as Biardeau has shown, conceives of 
cosmology as but the reverse of the process of reabsorption by which a yogin absorbs the sensory 
world into himself and of the Purusa as “un yogin cosmique, un mahdyogin” who lets the world emerge 
periodically from himself by turning outward. Madeleine Biardeau, “Etudes de mythologie hindoue (I): 
Cosmogonies puraniques,’ Bulletin de l’Ecole francaise d’Extréme-Orient 54 (1968): 39. One 
consequence of this conception, as Biardeau correctly noted, is that “individual salvation [now] has to 
be integrated into this rhythm [of the periodic emission and reabsorption of the universe by the Purusa] 
and must also translate in its own way the hierarchy of the values which the successive levels of the 
cosmogony brought to light.” Madeleine Biardeau, Hinduism: The Anthropology of a Civilization, 
trans. Richard Nice (Delhi: Oxford University Press, 1989), 109. Cosmology and soteriology are thus 
intimately connected in the Narayantya, just as, in Plotinus, the soul’s ascent cannot be understood 
independently of the process of emanation by which it descends. 

>! When Narada initially asks Narayana about whom he sacrifices to, Narayana responds that this topic 
is not to be revealed (avdcyam), the secret of the eternal self (@tmaguhyam sandtanam, Mahabharata 
12.321.27a). It is said to be subtle (séksmam), inconceivable (avijieyam), unmanifest (avyaktam), 
immovable (acalam), permanent (dhruvam, 12.321.28a), and transcending the senses and the 
primordial elements (indriyair indriyarthais ca sarvabhiitais ca varjitam, 12.321 .28c). Earlier, Bhisma 
had said that this secret could not be stated by logic alone (na hy esa tarkaya Sakyo vaktum, 12.321.5c), 
but was to be had through divine grace (devaprasdddad, 6a) alone. Narayana, too, confirms that it can 
be revealed only to one of devoted mind (bhaktimatah, 12.321.27c). 

*° The demonstration of the unity of being is ultimately based on the principle of non-contradiction, and 
is a well-known aspect of Mahabharata ontology. See Bhagavadgita 2.16: ndsato vidyate bhavo. 

*? The Narayantya sees knowledge of the One not only as the ultimate import of this text, but explicitly 
as the goal of all previous texts, including the Vedas (see lines 12.321.41a-42c). Thus, there is good 
reason to take the Narayaniya not as an isolated example, but as the fulfillment of a long tradition of a 
philosophical ontology, whose roots are to be found in the monistic speculations of the Vedas, 
especially the Purusa Sikta and Nasadiya Sikta hymns of the Rg Veda (RV 10.90 and 10.129) and, of 
course, the Upanisads. 


X1X 


In response to Yudhisthira’s inquiry, Bhisma states that the questions the king has 
raised concern a great mystery, but he knows of an ancient narrative (itihasam 
purdtanam, Mahabharata 12.321.7a) concerning a conversation between sage Narada 
and Narayana. Sage Narada, realizing that the highest Being has become four (eka 
martir tyam purvam jata bhityas caturvidhd, 12.321.16c), goes to seek out two of 
these four, Nara and Narayana. These two are a pair. When he reaches their retreat, he 
is surprised to find them engaged in worship. Surprised, Narada asks Narayana about 
the deity to whom he sacrifices: “You are glorified in the Vedas along with the 
ancillary texts and the puranas. You are considered the Unborn, the Sempiternal, the 
Sustainer, the Insuperable Immortality. In You is established the entire universe, past, 
future and so on. [. . . .] [You are the] Father and Mother of the entire universe, and 
also the Eternal Guru. We know not to which deity or ancestor you sacrifice today” 
(12.321.24—26). Narayana tells Narada about a still higher form of his known as 
Ksetrajfia (the Knower of the Field) or as Purusa (the Person or the Self). From this 
masculine Being proceeds the Unmanifest, Prakrti, the womb of all beings. * 
Narayana tells the sage that they worship Prakrti as “both deity and parent,” and, 
beyond her, the Self. This Self, however, is not attainable except through intense 
intellectual effort (jfidnayoga).** Through this practice, unified souls (ekdntins) reach 


their goal of entering into the Self.” 


“The exact passage reads: “From him has arisen the Unmanifest (avyakta), composed of the three 
gunas, O best of the twice-born. She is the unchanging Prakriti, who is the Unmanifest established in 
manifest forms. Know her to be the womb of us both. There is none either preceptor or god or twice- 
born one who is greater than He who is of the nature of being and non-being and who is verily being 
worshipped in divine and ancestral rites performed by both of us” (Mahabharata 12.321.29e-31a). The 
change of gender (from the masculine Purusa to the feminine Prakrti and back to the masculine Purusa) 
is also in the original and appears intentional; Purusa and Prakrti, the male and female principles, 
appear to be conceived of as a dyad. Note also that brahman as an impersonal term for the One is a 
neuter singular noun, but, when conceived theistically as the Supreme Being Narayana, is represented 
as male. In cultic and theurgic practice, god often appears either as male with a female consort or, less 
often, explicitly as the androgyne (for example, Siva as Ardhanariévara), where the distinction between 
the male and female aspects is often interpreted as the difference between Being and its State of Being. 
Thus Indian thought in general is well aware of gender as a way of thinking about the unity, difference, 
and co-belonging of the One and the many. 

*> Literally, the text says that he “can be seen only by the discipline of knowledge” (drsyate 
jiidnayogena Gvam ca prasrtau tatah, Mahabharata 12.321.40a). 

*° Literally, the text says that to those who are established in oneness with him even in this world (ye tu 
tadbhavita loke ekantitvam samasthitah, Mahabharata 12.321.42a), he, that Being (tam [purusam], 
12.321.41a), grants the supreme state (ddyam gatim, 12.321A41c): they enter into him (te tam 
pravisanty uta, 12.32142c). 
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Learning that the One is higher than the four, Narada sets out to behold that highest 
Being. He describes his preparation (purification, austerity, truthfulness, study of the 
Vedas, devotion to god, and one-pointedness) and then sets out, via Gandhamadana, 
to mount Meru.” From the summit, he spies a wondrous site: Svetadvipa or the 
“White Island,” a luminous abode inhabited by beings, who “transcending senses and 
abstaining from food, unblinking and very fragrant, [. . .] are luminous, free of all 
sins, blinding the eyes of evildoing men” (Mahabharata 12.322.8-12). But the most 
interesting thing about these beings is that they are dyadic. For example, each of these 
radiant beings is endowed with four testicles, sixty-four teeth, and eight canines. A 
clear numerology is being worked out here (with the usual number of testicles, teeth, 
etc. being doubled). The text then tells us how, before Narada arrived there, the three 
sons of the Creator Ekata, Dvita, and Trita had previously come there to view the One 
Being. In spite of their askesis they failed, because they lacked intense love or bhakti. 
Literally translated, the names Ekata, Dvita, and Trita mean: Oneness, Twoness, and 
Threeness. Narada is luckier, but the vision he is granted of the One is a multiplicity, a 
vision of the “form of all beings”: visvariipa. This One Being, surprisingly shimmers 
in various colors and is glorified with numerous names. The simple One, he is told, is 
beyond this cosmic form and is ineffable and incomprehensible. But the discourse that 
follows insists that cosmology and soteriology are intimately linked, and that the One 
being is to be experienced (rather than viewed) through exclusive and unwavering 


love or bhakti, and a philosophical system for this is expounded. 


*7 Every aspect of Narada’s journey, beginning with his double ascent from mount Gandhamadana to 
mount Meru is significant. As Mabbett notes, mount Meru is “much more than a feature on the 
cosmographic map. A map is a misleading metaphor, for a map is two-dimensional. Meru rose up in a 
third dimension; in doing so, it pierced the heavens; in piercing the heavens, it transcended time as well 
as space; in transcending time it became (in Mus’s sense) a magical tool for the rupture of plane. This 
is evident in the many layers of symbolism that exchange Meru for the cosmic man, for the temple at 
the center of the universe, for the office of kingship, for the stipa, for the mandala, and for the internal 
ascent undertaken by the tantric mystic. Meru is not, we must recognize, a place, ‘out there,’ so to 
speak. It is ‘in here.’ lan W. Mabbett, “The Symbolism of Mount Meru,” History of Religions 23, no. 1 
(1983): 66. 
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CHAPTER 1: METHODS — CRITICAL AND HERMENEUTIC 


Introduction 


The Narayaniya is the key text of the Mahabharata, the bedrock on which the epic’s 
ontology and theology are based. Western scholars have attempted to penetrate this 
text, albeit unsuccessfully. Thus, comparisons with Christianity were brought in,’ 
“sectarian” origins proposed,’ and when all else failed the full barrage of “text- 


historical” methods brought in to fragment the text.’ But, as philological methods 


'«TT]he suspicion presents itself spontaneously to me that Brahmans arrived in Alexandria or even in 
Asia Minor over the sea during the period of the blossoming of early Christianity, and that they, having 
returned home to India, projected the monotheistic doctrine and other legends of Christianity that, due 
to the name [that is, of Krsna] recalled Christ the son of the divine Virgin, onto the local wise man or 
hero Krishna Devakiputra (the son of the divine one) who was perhaps already worshipped as being 
divine, and, furthermore, replacing the Christian doctrines by Sankhya- or Yoga-philosophemes, 
perhaps on their part conversely influenced the formation of Gnostic sects ... The legends of the birth of 
Krishna and his persecution by Kansa recall too obviously the relevant Christian sagas that their 
resemblance cannot be accidental. Indeed, the chronology is not an obstacle here, for, according to 
Lassen I, 623 the parts of the MBh., in which Krishna is worshipped as divine are of later origin (that 
is, in my view, from the period of the Puranas), and the genuine worship of Krishna can be dated to the 
Sth and 6th centuries.” Albrecht Weber, “Analyse der in Anquetil du Perron’s Uebersetzung 
enthaltenen Upanishad. Fortsetzung,” in Indische Studien: Zeitschrift fiir die Kunde des indischen 
Alterthums, vol. | (Berlin: Ferd. Diimmler’s Buchhandlung, 1850), 399-400. 

“Tn my opinion, the doctrines of Pankardtra did not arise from a familiarity with Christianity; rather, 
the composer of the narrative discussed above [that is, the Narayantya] made use of this name in order 
to present the lore of the journey of some Brahamns to a Christian land and the doctrines prevalent 
there. Since the Vishnuistic sects, due to their mild character, possesed a greater affinity with 
Christianity than the Civaite, and the former sect was more prominent in this time, it was self-evident 
to chose their name; however, he [the composer] did not present the religious and philosophical views 
that had really been advanced by the Pdnkardtra themselves, but rather, ascribed foreign views to 
them. The latest redactors of the great heroic epic also saw this and thus found it necessary to add a 
true presentation to his presentation. [Thus,] they tasked the Devarshi Narada with the carrying out of 
this business, who travels back and forth between gods and men, and let him travel to Cvetadvipa after 
Ekata, Dvita and Trita, where Vasudeva appears before him and presents the same Pdénkardtra doctrine 
to him.” Christian Lassen, Indische Alterthumskunde, vol. 2, 2nd ed. (F. A. Kittler, 1874), 1122. 

>*“One of the obvious results of a close study of the Narayantya is that none of the terms commonly 
accepted and used to describe or name the religious affiliation of the text proves unambiguously correct 
or useful. “Visnuism’ is clearly too broad a label using a name of god that is not dominant in the 
Narayantya. ‘Bhakti movement’ is a concept which would group texts like the Bhagavadgita and the 
Narayantya closer than is warranted [. . . ]. Textual evidence does not support the use of ‘Bhagavata’ as 
name for a religious group. ‘Paficaratra’ has the advantage of being a term employed in the text, but the 
doctrine which is associated with the name in the ‘classical’ Paficaratra texts, the vyuha doctrine, is far 
from omnipresent in the Narayantya. Consequently such a classification would gloss over too much of 
the polemics and developments which are documented in the text. Yet, ‘epic Paficaratra’ describes at 
least one of its trends and describes it with clear reference to a source text. ‘Satvata’ occurs as the name 
of the religious group that may have been responsible for certain parts of the Narayantya; the text uses 
it with reference to a specific understanding of dharma, with reference to the origins of a literary text 
(SGstra) that vies with the Veda for authority, and with reference to a social group, or people confessing 
to a specific religion. “Vedic orthodoxy’ (brahmanical ritualism) is surely one of the movements which 
seem to be at the core. Similarly, Yoga (Samkhya-Yoga) and ascetic world-renunciation (nivrtti) 
constitute a reference point, but the Narayantya is not primarily a source text for ‘epic Samkhya’ or 
“Yoga.” This leads to the question whether the name of the main god of the Narayantya will not suffice 
to describe the main religious affiliation of the Narayantya. ‘Narayanism’ does not make a nice name, 


have shown, the text is a whole and it is an integral part of the Mahabharata. The text 
has an ontology, it contains a theory of number, it is a Vasu text, it is structured 
according to the logic of a double transcendence, and it demonstrates the overturning 
of the sacrificial order. In order to demonstrate these things, I have written a series of 
papers on different aspects of the Narayantya, which I present here as commentaries 
on individual topics. But before we turn to the text and its commentaries, let us first 


consider the existing approaches to the text. 


Current Approaches 1—Lower Criticism 


If we look at the Narayantya in the critical edition of the Santiparvan, two features 
immediately stand out. The first is the remarkable integrity of the text, which is 
transmitted consistently with identical or near identical colophons marking it as a 
distinct unit of the Moksadharmaparvan. The second is the remarkable consistency of 
the text in all the manuscripts. Apart from the usual minor variants, there are almost 
no differences of any significance between the northern and southern recensions. 
There are only 107 insertions in the text (800*—905* and app. 1, nos. 31 and 32), and 
only two of these are longer insertions (app. 1, no. 31, which amounts to 31 lines, and 
no. 32, of 19 lines). Among the shorter insertions, only twenty-five are longer than 
one or two lines.’ The text does not appear at any time to have undergone significant 


revision or expansion in any of the manuscripts.” 


but one might coin a term like ‘Narayaniya movement’. Nardyana-theology is a term frequently used in 
this volume. However, the text cannot be called homogenous, and, consequently, one cannot derive a 
homogenous Narayana-theology from it.” Peter Schreiner, “Introduction,” in Narayanitya-Studien, ed. 
Peter Schreiner (Wiesbaden: Harrassowitz, 1997), 6-7. 

* 806*[12], 816*[6], 823*[3], 825*[7], 829*[7], 832*[3], 835*[10], 837*[6], 839*[3], 841*[3], 
842*[4], 843*[3], 844*[8], 856*[3], 860*[6], 861*[4], 862*[4], 871*[4], 874*[3], 875*[4], 881*[4], 
888*[4], 885*[5], 886*[4], and 888*[5] (the figures in square brackets indicate the number of lines). 

° I cannot agree with Reinhold Griinendahl’s observation, “no other segment of the 
Moksadharmaparvan (12,168—353) manifests such clear traces of revisions of the most diverse kind. Of 
a total 355 passages of the sub-parvan eliminated as textual additions (455*—918*), 106 (800*—905*) 
are from the Narayaniya alone and of these fully 35 from 12,326, that is, the Adhyaya on which our 
intellectual-historical interest is focused.” Reinhold Griinendahl, “Zur Textkritik des Narayantya,” in 
Nardyantya-Studien, ed. Peter Schreiner (Wiesbaden: Harrassowitz, 1997), 30. First, 918 less 455 is 
463 and not 355, as Griinendahl has it. Second, as is typical of his work (see Adluri and Bagchee, 
Philology and Criticism, cited in note 1), the number of insertions is a poor substitute for the extent of 
insertion: most of the insertions in the Narayaniya, as I have shown, are one or two line passages. 
Third, Griinendahl leaves out of consideration the appendix passages in making these calculations: 
many of these are very long and show that other parts of the Moksadharmaparvan were subject to much 
greater revision. 


This much already speaks for the antiquity, originality, and canonicity of the text. But 
we also have evidence that the Narayantya is the earliest text to speak of the four 
vyahas of Narayana® and scholars recognize it as the source of the four-armed 
representation of Vasudeva/Visnu.’ Indeed, it is my claim that the Narayantya is the 
foundational text of classical Hinduism, containing not only a well-developed 
theology of the Supreme Being Narayana but the seeds of its iconography, ritual, and 


daily praxis.* It is for this reason that a closer look at this text is warranted. 


The critically constituted text of the Narayaniya is based on thirty-six manuscripts 
used for the Moksadharmaparvan section of the Santiparvan,’ though not all of these 
were available for all sections of the text. The manuscripts are as follows: one 
manuscript in Sarada script (S1); five Devanagari transcripts of a Sarada source (K1, 
K2, K4, K6, and K7); one manuscript in MaithilT script (V1); five manuscripts in 
Bengali script (BO, B6, B7, B8, and B9); fourteen manuscripts in Devanagari script, 
divided into the Devanagari version of Arjunamisra (Da3 and Da4,), the Devanagari 
version of Nilakantha (Dn1 and Dn4), the Devanagari version of Dsl, Ds2, and the 
composite DevanagarlT version (D2, D3, D4, D5, D6, D7, D8, and D9); two 
manuscripts in Telugu script (T1 and T2); four manuscripts in Grantha script (G1-3, 
and G6); and four manuscripts im Malayalam script (M1, M5, M6, and M7). 
Additionally, five commentaries (Ca, Cn, Cp, Cs, and Cv),'’ one epitome (Maiij. = 
Ksemendra’s Bhdratamafjari) and one translation (Andhra = Andhra 


Mahabharatamu) were used as testimonia."! 


° Sanjukta Gupta, “The Caturvyiha and the Visakha-Yipa in the Paficaratra,” Adyar Library Bulletin 
35, no. 3-4 (1971): 189-204. 

7 Srinivasan, “Early Vaisnava Imagery: Caturvytha and Variant Forms,” 39-54. 

* John Brockington’s dating of the text to “clearly later than the Bhagavadgita but probably no earlier 
than the 3rd century A.D.” is not supported by any evidence (the footnote includes a curious reference 
to George Grierson, Richard Garbe, and Kasten R6nnow, but does not provide any support for this 
dating) and appears, to me, unacceptable. John L. Brockington, The Sanskrit Epics (Leiden: Brill, 
1998), 293 and 293,n. 144. 

* See S. K. Belvalkar’s overview of the manuscripts used for the Moksadharmaparvan in S. K. 
Belvalkar, The Santiparvan, vol. 16, Introduction (Poona: Bhandarkar Oriental Research Institute, 
1966), x—xx. 

'° There is some doubt about whether five or six commentaries were used. According to S. K. 
Belvalkar’s editorial note 3 to the Moksadharmaparvan (Belvalkar, The Santiparvan for the First Time 
Critically Edited, Part III: Moksadharma, B, vi—vii), only Ca, Cn, Cp, Cs, and Cv were used; 
according to his conspectus of manuscripts in the introduction to the critical edition of the Santiparvan, 
Cb was also used. Belvalkar, The Santiparvan, vol. 16, Introduction, xix. 

'' The Narayantya itself was based on a smaller number of manuscripts, since not all manuscripts were 
available for all sections. See the table in appendix 2 for an overview of the manuscripts used. 


The two main criticisms raised of the Narayantya are its division into nineteen 
chapters rather than the canonical eighteen'* and the elimination of certain passages 
(and/or preference given to certain readings) from the end of chapter 326 and the 
beginning of chapter 327 and from chapters 331, 334, and 335. The first criticism can 
be granted insofar as there is sufficient evidence that chapters 329 and 330 (between 
which Belvalkar inserts a colophon”’) actually constitute a single unit in the majority 
of manuscripts.'* However, this objection loses its force when we observe that the 
insertion of colophons was always a matter of some flexibility. The elimination of this 
chapter division thus does not necessarily imply that eighteen was some sort of 
special number for the manuscript tradition. Colophons were added as and where they 
were felt to be necessary.’ Belvalkar’s decision to treat 329 and 330 as separate 
chapters may simply reflect a decision to make the Narayantya’s structure more 


perspicuous. 


The second criticism of the Nardyantya-Studien scholars, also adopted by Hiltebeitel, 


deserves greater consideration. Discounting 859*, which is a separate case and does 


 Griinendahl, “Zur Textkritik des Narayaniya,’ 47; Thomas Oberlies, “Die Textgeschichte der 
Svetadvipa-Episode des Narayaniya (MBh 12,321-326),” in Nardyaniya-Studien, ed. Peter Schreiner 
(Wiesbaden: Harrassowitz, 1996), 83; Alf Hiltebeitel, “The Ndardyantya and the Early Reading 
Communities of the Mahabharata,” in Reading the Fifth Veda: Studies on the Mahabharata, Essays by 
Alf Hiltebeitel, vol. 1, ed. Vishwa Adluri and Joydeep Bagchee (Leiden: E. J. Brill, 2011), 191-92; 
Brockington, The Sanskrit Epics, 293, n. 142. 

' In his Critical Notes to chapter 328, verse 52, Belvalkar writes that “this st. 52, and the prose passage 
following prepare the ground for the next prose adhyaya giving the story of Nahusa, already several 
times repeated in the Mbh.; after which, in adhy. 330, the na@manirukti is taken up once more with the 
name Arsikesa.—Several MSS. merge this and the following adhy. into one.” Belvalkar, The 
Santiparvan for the First Time Critically Edited, Part III: Moksadharma, B, 2228. Actually, however, 
the division occurs between chapters 329 and 330, and of the three manuscripts that do not read a 
colophon at the end of chapter 328 (B7, G3, and M1), B7 reads 165 for the adhyadya number, G3 168, 
and M1 162 (compared with 164, 167, and 161 respectively for the previous adhydaya). Thus, all of the 
manuscripts, even those that do not read an explicit colophon here, recognize chapter 328 as a separate 
chapter. 

4 Of thirty-five manuscripts available for this chapter (K1.2.4.6.7, V1, BO.6—-9, Da3.4, Dn1.4, Ds1.2, 
D2-5.7-9, T1.2, G1-3.6, M1.5-7), twenty-four (K1.2.4.6.7, V1, BO.7.9, Da3.4, Dn1.4, D2-5.8.9, G1, 
M1.5-—7)) do not read a colophon at the end of chapter 329, while ten read one (B6.8, Ds1.2, D7, T1.2, 
G2.3.6). Ds, D7, T, and G2.3.6 read, as the sub-parvan name, moksadharma, while Ds and T2 
additionally add the adhydya name ndrdyantyam and T1 and G6 add ndrdyaniye krsnarjunasamvade 
brahmanamahatmyagnisomtydtmakam. An experimental verification reveals that of the manuscripts 
that do not feature a colophon at the end of 329, K6, B7, Dn4, B8, Dn1, and D8 increase the adhaya 
count by | rather than 2 as expected, while of those that do feature a colophon Ds2, T1, G6, T2, and G3 
increase the adhdaya count by 2 (again, as expected). The rest are special cases (see next note). 

'S Thus, for instance, S after 322.12; K7, B6.8, and D4.9 after 326.101; K.1.24 after 327.35; B6.8 after 
327.79 and 329.41; B8 after 329.47; B8 and M5 after 330.49; Ds1 after 331.18; K1.2.4 after 335.28; 
Ds after 336.61; K6, B7—9, Da, Dn4 after 337.57; B6 after 337.58; and K1.2.4 after 338.20. 
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not merit consideration,'® the following is the list of passages where scholars have 


suggested corrections to the critical edition”: 


1. 860*, an insertion of six lines after 12.326.124 in which UgraSravas addresses the 
sages of the Naimisa Forest.'* 

2. A change in the speaker reference from janamejaya to Saunaka before 12.327.1, 
making Saunaka UgraSravas’s respondent. 

3. Achange from vipra to siita/saute in 4b,'° required to make the text consistent.” 

4. 861*, an insertion of four lines after 12.327.4 in which Ugrasravas addresses 


Saunaka.”! 


'©6 859* is a two-line insertion inserted by the manuscripts K6, B0.6.7.9, Da4, Dn1.4, Ds2, D2.3.5.8, 
and M1.5—7 after Mahabharata 12.326.124; B8, D7, T, and G1-3.6 insert it after after 12.321.120. The 
fact that the manuscripts disagree about where to insert it as well as the circumstance that it is not 
found in K1.2.4.7, Dsl, and D4.9 (additionally, B8 omits line 2, while K6, B6.7.9, Da4, Dn1.4, Ds2, 
and D2.3.8 repeat line 2 after line 6 of 860*) makes it suspect. 

'TT follow Hiltebeitel’s interpretation here, who has been the strongest champion for a restoration of 
“the dip to the outermost frame,” as he calls it. Hiltebeitel, “The Nardyantya and the Early Reading 
Communities of the Mahabharata,” 194. Griinendahl’s position is more circumspect, since he is aware 
that the evidence of the Malayalam manuscripts M1.5-—7 supported by K7 and D4.9 carries more 
weight than that of M1.5-7 alone. Griinendahl, “Zur Textkritik des Narayaniya,” 51 and 53. Hiltebeitel 
disagrees, noting, “I do not follow Griinendahl in making such a discrimination. Beyond his view that 
the passages are interpolations and found in a late ‘surrounding field,’ I see him offering no other 
reasons why M group passages should be more weighted in the reconstituted text than those targeted by 
M alone.” Hiltebeitel, “The Nardyaniya and the Early Reading Communities of the Mahabharata,” 
216. 

'8 860* sata uvaca | 

860.1* etat te sarvam akhydtam vaisampdayanakirtitam | 

860.2* janamejayena yac chrutva krtam samyag yathavidhi | 

860.3* yiyam hi taptatapasah sarve ca caritavratah | 

860.4* sarve vedavido mukhydG naimisdranyavasinah | 

860.5* saunakasya mahdsatram praptah sarve dvijottamah | 

860.6* yajadhvam suhutair yajiiair dtmadnam paramesvaram | 

The bard said: 

All this is told to you whatever was told by Vaisampayana, 

having listened to which, [whatever was to be done] was done by Janamejaya perfectly and following 
proper procedure. 

All of you have practiced austerities, and carried out vows; 

you, foremost knowers of Veda, inhabitants of Naimisa Forest. 

You are all the best of twice-born ones and you have come to this great sacrificial session of Saunaka. 
Sacrifice to your Self, and also to that Great Lord, with well-offered sacrifices. (All translations mine.) 
'° In some manuscripts the change is from chindhi to saute in 4c. 

°° Vipra means a brahmana, a seer, or a sage which cannot apply to Ugrasravas, who is a bard (sata). 

2! 861=0* sata uvaca | 

861.1* janamejayena yat prstah Sisyo vydsasya dhimatah | 

861 .2* tat te "ham kirtayisyGmi pauradnam Saunakottama | 

861.3* Srutva mahdtmyam etasya dehinadm paramdatmanah | 

861 .4* janamejayo mahdaprajiio vaisampdyanam abravit | 

The bard said: 

I will relate to you, O excellent Saunaka, 

that ancient matter which the disciple of the intelligent Vyasa was asked by Janamejaya. 


5. The insertion of a speaker reference, janamejaya uvdca, before 12.327.5, 
restoring the narration to Janamejaya. 

6. Achange in the speaker reference from janamejaya to Saunaka before 12.331.1. 

7. The change from brahman to saute in 12.331.la, required to make the text 
consistent.” 

8. App. 1, no. 31, an insertion of fifteen lines after 12.331.17% in which Saunaka 
addresses Ugrasravas.™* 

9. The insertion of a speaker reference, siita uvdca/sautiruvdca, before 12.334.11. 

10. 892*, an insertion of one line after 12.334.12ab in which UgraSravas confirms to 
Saunaka that he has recounted this narrative in the Naimisa Forest at his behest.” 

11. The change from rdjan to yadvai in 12.334.12c, required to make the text 


consistent.” 


Having heard that glorification of this Supreme Self (paramdtman) of all embodied beings, 

Janamejaya of great wisdom addressed Vaisampayana. 

»° See n. 72. Brahman can only apply to Vaisampayana. 

°3 Tn one manuscript (V1) the insertion occurs after 12.331.6. 

** App. 32.1 sarvasramabhigamanam sarvatirthavagahanam | 

App. 32.2 na tatha phaladam saute nadrdyanakatha yathd | 

App. 32.3 pavitangah sma samvrttah Srutvemamdaditah katham | 

App. 32.4 naradyanasrayam punyam sarvapapapramocanim | 

App. 32.5 durdarso bhagavandevah sarvalokanamaskrtah | 

App. 32.6 devaih sabrahmaikh krtsnauranyaiscaiva maharsibhih | 

App. 32.7 drstvannarado yatra devam naradyanam harim | 

App. 32.8 niinametadhyanumatam tasya devasya sittaja | 

App. 32.9 yaddrstvanjagannathamaniruddhatanau sthitam | 

App. 32.10 yatpradravatpunarbhityo narado devasattamau | 

App. 32.11 naranarayanau drstum karanam tadbravihi me | 

App. 32.12 tasminyajrie vartamane rajnah pariksitasya vai | 

App. 32.13 karmdntaresu vidhivadvartamdnesu Saunaka | 

App. 32.14 krsnadvaipdyanam vydsamrsim vedanidhim prabhum | 

App. 32.15 paripapraccha rajendrah pitamahapitamaham | 

O bard, neither a visit to all the hermitages, nor a plunge in all the sacred fords, is as fruitful as the 
narrative of Narayana. 

Having listened from the very beginning to this auspicious narrative regarding Narayana, which 
liberates from all sins, we have now become those whose bodies have become purified. 

The Effulgent God, adored by all worlds is difficult to behold by all the gods together with Brahma and 
all the other great rsis. 

O son of the bard! It was indeed the God’s wish that Narada saw the God Narayana Hari. 

Tell me the reason why Narada saw the Lord of Universe stationed in the body Aniruddha and why 
Narada rushed immediately to see the two great gods Nara and Narayana again. 

The bard said: 

While the sacrifice of the royal son of Pariksit was going on Saunaka, while there were the intervals 
between the rites as per rule, that Indra among kings queried the rsi, the Lord Krsna Dvyaipayana 
Vyasa who was the repository of knowledge and the grandfather of his grandfather. 

5 892.1% prstena Saunakddyeha naimisaranyavasisu | 

O Saunaka, being asked, this Narayaniya narrative is told by me here today among the residents of the 
Naimisa Forest. 

°° Rajan, “king,” can only apply if the addressee is Janamejaya (as in the constituted text). 
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12. The change from me to tu in 12.334d.” 


The first of these changes, 860*, is found uniformly in all manuscripts except those of 
the Malayalam group (M1.5-7). It effectively moves the narration from the 
Vaisampayana—Janameyjaya level, at which it had been occuring, to the UgraSravas— 


Saunaka level. In his Critical Note to chapter 327, Belvalkar notes: 


It is to be noted that, according to the editions and most MSS. (with the 
exception of the M version), after the end of adhy. 326, Bhisma and his 
audience drop out of the story for thirteen complete adhyayas, and the 
conversations are carried out not even at the second level of narration as 
between VaiSampayana and Janamejaya, but at the third level of narration as 
between Sita and Saunaka in the Naimisa forest. A descent to the second level 
is understandable at the beginning of a parvan; and that to the third level right 
at the very beginning of the epic (vide 1.54—55) or the conclusion of it. Thsese 
adhyayas (12.327—339), therefore, even when raised to the second level of 


narration, clearly constitute a late addition.” 


While Belvalkar ultimately retained these chapters on the grounds that they were 
“found in most of the other MSS., and that stanzas from it are quoted by 
Samkaracarya,”” he was clearly unconvinced by their originality” (enclosing them, 
for instance, in square brackets). More to the point, he rejected the shift to the 
Ugraéravas—Saunaka level and based the constituted text upon the evidence of the 
Malayalam group, which, in contrast to all other manuscripts, do not feature the lines 


(or speaker references and/or vocatives) that shift the narration. Belvalkar’s reason for 


°7 Some manuscripts subsitute vi for me. 

°8 Belvalkar, The Santiparvan for the First Time Critically Edited, Part III: Moksadharma, B, 2226. 

* Ibid. 

*° See ibid, 2227: “The adhyayas give frequent and copious phalasruti, detailed namanirvacanas, 
several Brahmanawise interpositions in prose, an appendix-wise continuation of Narada’s visit to the 
Svetadvipa, and such flagrant attempts (e.g., 12.327.59ff.) to conceal their lateness (cf. 12.337.42.ff.), 
and to place the late Paficaratra as an integral part of the rest of the Santiparvan philosophy —with an 
attempt to give a secondary position to Rudra-Siva (adhy. 338)—that no elaborate arguments are 
needed to establish the late character of the present descent to the second (and third) level of narration.” 
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preferring the reading of the Malayalam recension,*’ which has been criticized 
elsewhere as an example of “higher critical” considerations overruling “lower 
critical” ones,” need not concern us here. At stake, after all, is not why Belvalkar 
gave preference to Malayalam recension, but whether the evidence of the Malayalam 
recension is, by itself, adequate to justify his decision. Whatever the reason Belvalkar 


gave himself for his decision, the real question is: was the decision correct? 


Before we answer this question, let us first look at the evidence for each of these 
passages/changes. The following table summarizes the manuscripts either supporting 


or against each of these”: 


Chap. | Passage Mss. that insert the passage/contain a Mss. that do not 
different reading insert the 

passage/support 

the reading of 


the const. text 


326 860* K6 B0.6—9 Da4 Dn1.4 Ds2 D2.3.5.7.8 T Gl—- M1.5-7 
3.6 cont. [that is, after 859*]; K1.2.4.7 Dsl 
D4.9 ins. after 124 

327 1 K1.2.4.6.7 BO.6—9 Da4 Dn1.4 Ds D2-5.7-9 M1.5-7 


T G1-3.6 Saunaka (for janamejaya) 
4a, 4b 4a: K6 B6.7.8 (marg. as in text).9 Da4 Dnl14 K4, BO, MI1.5-—7 
Ds D3 siita; D2.8 saute (for vipra). 
4b: K1.2.7 D45.7.9 T G1-3.6 saute (for 
chindhi) 


*! See ibid.: “That is also the reason why, in a few instances, M readings are given preference not 
ordinarily due to them. The attempts in 860*, 861*, 884*, and 885* to transfer the whole piece to the 
third or the Stita-Saunaka level of narration makes its lateness even more pronounced.” 

* See Griinendahl, “Zur Textkritik des Narayantya,” 50: “This aspect of ‘higher criticism’ first 
provides him, as he himself says, with the justification for granting a preference to the variants of M in 
some cases that would otherwise not have accrued to them.” And see also Hiltebeitel, “The Nardyaniya 
and the Early Reading Communities of the Mahabharata,” 219, echoing Griinendahl’s assessment: 
“Belvalkar’s lower critical work is affected by his higher critical views, but the latter are apparently 
commendable where they agree with those of their assessor.” 

°° Additionally, there are six changes in chapter 335 that no one has advocated for, but that are listed 
here to show that the process of replacing Janamejaya and VaiSampayana as speakers with Saunaka 
and UgraSravas continues. 


331 


334 


335 


861* 


la 


App. I, 
no. 32 
11 


892* 


12c 


12d 


2c 


6e 


K1.2.4.6.7 BO.6—-9 Da4 Dn1.4 Ds D2-5.7-9 
T 

G1-3.6 Cn editions ins. 

Before 5, K1.2.4.6.7 BO.6—9 Da4, Dn1.4 Ds 
D2-5.7-9 T G 1.3.6 ins. janamejaya uvdca 
D5 T2 om. the ref.; K1.2.4.6 V1 BO.6—-9 
Da3.4 Dn1.4 Ds D2.3.7.8 T1 G1-3.6 Saunaka 
uvdca (for janamejaya u.) 

Belvalkar notes: “Editions saute (for 
brahman).” If we are to read this as “the same 
editions, etc.” then the situation is the same as 
the previous example. 

After 1, K1.2.4.6 V1 (after 6) BO.6—9 Da3.4 
Dn1.4 Ds D2.3.5.7.8 T G1-3.6 ins. 

Before 11, K1.2.4.7 D4.5.79 T G1.3.6 ins. 
siita uvadca; K6 V1 BO.6-9 Da3.4 Dn1.4 Ds 
D2.3.8 Kumbh. ed. sautiruvdca 

After 12ab, K1.2.4.6.7 V1 BO.6-9 Da3.4 
Dn1.4 Ds D2-5.7-9 T G1-3.6 ins. 

K1.2.4.6.7 V1 BO.7-9 Da3.4 Dn1.4 Ds D2- 


5.7-9 T G1-3.6 yadvai; B6 damaged (for 


rajan). 

K1.2.4.6 V1 BO.7-8 (marg.).9 Da3.4 Dnl4 
Ds D2.3.5.7.8 T Gl-3.6 tu; K7 D4.9 vi (for 
me) 

K1.2.4.7 Dnl.4 Ds D2-4.8.9 T1 Gl1-3.6 
Saunaka; T2 rsaya (for janamejaya) 

K1.2.46 Da34 D5.7 saute; K7 D49 


dharmah; T G1.3.6 siitta; G2 tdta (for 
brahman). 
K1.2.4.7 D4.5.7.9 saute; BY sarva; T G1-3.6 


stita (for brahman) 


M1.5—7 

G2, M1.5-7 

K7, D4.9, M1.5— 
7 

K7, D4.9, M1.5— 
7? 

K7, D4.9, M1.5— 
4 

G2, M1.5-7 
M1.5—7 

M1.5—7 

B6?, B8, M1.5— 
7 

K6, V1, BO.6-9, 
Da, D3.5.7, 
M1.5—7 

K7, V1, BO.6-9, 
Dn, Ds, D2.3.8, 
M1.5—7 

K6, V1, BO.6-8, 
Da, Dn, Ds, 


D2.3.8, M1.5-7 


J K7 Dn4 Ds D2.4.5.7-9 T G1-3.6 siitta; Dnl K1.2.4.6, V1, B, 
D3 Kumbh. ed. sautir (for vaisampdyana) Da, D8, M1.5—7 
Td K1.2.4 rdjiiah pa(K2 pa)riksitastadad; Dn|1.4 K6, V1, B, Da, 


Ds D2-3.8 Kumbh ed. rdjfah pdariksitasya M1.5-7 
vai; D5.7 rajiiah partksitasya vai; K7 D4.9 
rajnah pariksitasya ca; T GI1-3.6 yajiie 
pariksitasya vai 
9 K1.2.4.7 B7 Dn1.4 Ds D2-5.7-9 T G3.6 Cs_ K6, Vi, 
jJanamejaya; G 1.2 lacuna (for yudhisthira). B0.6.8.9, Da, 
M1.5-7 


In basing his text on the evidence of the Malayalam manuscripts (sometimes 
supported by individual members of the KaSmiri or Devanagari groups), Belvalkar 
was following a basic principle of the Mahabharata critical edition, articulated by its 
first general editor V. S. Sukthankar, that in cases where a passage was absent in one 
recension though present in the others, the presumption ought to be in favor of the 
recension lacking the passage. According to Sukthankar, given the Mahabharata’s 
scriptural authority, scribes were much more circumspect about excising passages 
than about adding them, since any one of the excised passages might be conceivably 
authentic. “Taking away something from the received text of the Mahabharata and 
passing it off as the original work is a thing categorically different from adding 
something to it. To add small details here and there, embellishing and amplifying the 
original, would be merely a gentle and lowly service ad majorem gloriam dei. a 


gentle and lowly service ad majorem gloriam dei. Even long pieces may sometimes 


** “The shorter version might again be, theoretically, a consciously abridged or expurgated version. Or, 
more simply, the omission might be due to mere oversight of some scribe who had quite 
unintentionally omitted the defaulting passage and this mistake of the first scribe had been perpetuated 
by the other copyists. And so on and so forth. But all these are mere possibilities. All these reasons in 
general and particular must be adduced and proved, or at least made probable, in any given case. 
Moreover, the manuscripts clearly show that there has been in progress, through centuries, constant 
comparison of manuscripts. In view of this circumstance, the explanation that the omission of a 
passage in a whole version might be due to a scribe's omission loses much of its force. Omission is as 
much a fact in Mahabharata textual tradition as addition. And it is fair to demand of a person who 
alleges the authenticity of such one-recension passages why the rival recension does not contain it.” V. 
S. Sukthankar, “Prolegomena,” in The Adiparvan for the First Time Critically Edited (Poona: 
Bhandarkar Oriental Research Institute, 1933), xcvi. 
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be added, if they are actually found in other Mahabharata manuscripts [. . .] ”* Tn the 
case of the passages under consideration, this means that we would have to identify 
very strong grounds for why the scribes of the Malayalam version (or the scribe of 
their common ancestor since it is most likely that the passages were absent in their 
source and that the text was thus transmitted to them) would have omitted these 
passages had they been present in their source(s). Hiltebeitel’s suggestion that “a 
certain redactorial agency, by changing the names and a few other touches (a few 
vocatives and other referential nouns; elimination of a couple of incorrigible 
passages), undertook to elide the Sauti-Ugrasravas (henceforth Sauti) and Saunaka, 
the speakers of the first dialogue level or outer frame, from the Nardyantya and 
replace them with VaiSampayana and Janamejaya, the speakers of the second 


9936 


dialogue level or inner frame,” ostensibly because “the outer Naimisa Forest frame 


began to lose meaning, or at least importance, to the M and the M group for the 


*> Tbid., lii. Sukthankar’s assessment was later reinforced by Franklin Edgerton, who wrote: “On one 
extremely important methodological point, I have gradually come, in the course of my work, to a 
position which entirely agrees with Sukthankar’s procedure, but goes slightly further than his theory as 
stated xciv ff. This oncerns the ‘plus or minus’ passages; passages (long or short) which are entirely 
missing (with no equivalent substitutes) in one or more recensions. Sukthankar relegates such passages, 
almost without exception, to his Notes or Appendix, and does not admit them to the text, even when all 
recensions but one contain them. Yet he says (cxv) that they are ‘not necessarily spurious. There might 
be a hundred good reasons why ...... [they] are missing in a particular recension’. Well, I suppose 
there ‘might’ conceivably be such reasons. As far as Book 2 is concerned, I can only say that I very 
gravely doubt the existence of such cases. I have come to believe that any passage, long or short, which 
is missing in any recension or important group of MSS. as a whole, must be very seriously suspected 
of being a secondary insertion. For the Mbh., I should now hesitate long before including any such case 
in the edited text [...] I should now go so far as to assert that probably not one of the some fifty MSS. I 
have studied for Book 2, nor any of their genealogical ancestors, ever deliberately or intentionally 
omitted a single line of the text; and that such accidental omissions as occurred were, in every 
recension represented by several MSS., almost invariably made good in at least some MSS. which we 
posssess of the recension in question. Mistakes will happen, of course. Doubtless few MSS. are wholly 
free from accidental omissions (often, but by no means always explainable by haplography or the like). 
But in the Sabhaparvan, very rarely will these accidental lacunae be found in all the MSS. of any 
recension [...]. And it appears that no scribe, no redactor, ever knowingly sacrificed a single line which 
he found in his original. Not even if he found something which seemed to him incomprehensible, 
inconsistent with the context, irreligious, or immoral. In that case he sometimes changed the text, 
doubtless feeling that a mistake had been made and that he was only doing the pious work of restoring 
what must have been the original intention. But there is not a shred of evidence for a single deliberate 
omission: and I do not believe it ever took place. In general, therefore, I feel rather more confident than 
Sukthankar seems to have felt in editing Book 1, that we are following the original text in omitting, 
generally speaking every line that is missing in any recension as a whole (excepting only N because it 
is represented by a single MS., and in one MS. anything can happen). In other words, I believe that in 
general these are not ‘omissions’ in the recension that lacks them, but secondary insertions in those that 
contain them, even though these latter may be what we must regard as generally independent versions.” 
Franklin Edgerton, “Introduction,” in The Sabhadparvan for the First Time Critically Edited (Poona: 
Bhandarkar Oriental Research Institute, 1944), xxxiv—xxxv. 

*6 Hiltebeitel, “The Nardyaniya and the Early Reading Communities of the Mahabharata,” 193. 
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maintenance of this portion of the Mbh’*’ is not convincing. The likelihood that a 
phalasruti such as that in App. 1, no. 32, once part of the received text, would have 
been eliminated is extremely low.* The other passages are also unobjectionable: 860* 
praises the inhabitants of the Naimisa Forest; 861* and 860* merely serve to clarify 
the context of narration and the order of narrations. They are not philosophically 


exceptional in any way; most likely, they were composed as reminders to the reader. 


Hiltebeitel would be on the stronger grounds if he were to argue that the loss of 860%, 
861*, App. 1, no. 32, and 892* was due to mechanical damage in the common source 
of M1.5-7. In that case, these manuscripts would not contain these passages and the 
elimination of or change to the speaker references and vocatives at 12.3271.1, 4a, 5, 
12.331.1, la, 12.334.11, and 12c could be explained as the result of an attempt to 
harmonize these passages with this now-truncated text. Unfortunately, however, the 
evidence for a subsequent alteration of the text is strongest in the case of the 
manuscripts that do feature these passages: the inconsistent correction in 12.327.4a/4b 
(some manuscripts correcting vipra to sita/saute in 4a; others correcting chindhi to 
saute in 4b) suggests that it was the passages that were transmitted horizontally by 
contamination and that later scribes, each in his own way, made an attempt to 
harmonize their respective texts with this additional information. The fact that B8 
notes vipra in the margin of its text indicates that the scribe was at least aware of a 
tradition in which the speakers were VaiSampayana and Janamejaya. Further signs of 
inconsistent emendation occur at 12.331.1 (D5, T2 omit the reference), 12.334.11 
(K1.2.4.7, D4.5.7.9, T, G1.3.6 insert siita uvdca; K6, V1, BO.6-9, Da3.4, Dn1.4, Ds, 
D2.3.8 insert sautiruvdca), and 12.334.12d (K1.2.4.6, V1, BO.7-8 [marg.].9, Da3.4, 
Dn1.4, Ds, D2.3.5.7.8, T, G1—3.6 insert tu; K7, D4.9 insert vi [for me]; in the last case 
B8 once again features a marginal insertion, although this time it supports the reading 
of the constituted text and lists the emendation in the margin). In all of these cases, 
with the exception of 12.334.12c, there is at least one manuscript from another group 
that supports the reading of the Malayalam group. Although speaker references were 
often dropped when copying manuscripts, it is hard to see why these manuscripts, 


which otherwise do feature them quite consistently, should drop them in exactly these 


*7 Thid., 203. 
*8 Indeed, the fact that several halves duplicate other verses of the Narayaniya suggest that the passage 
is later and was modeled on the then-extant text of the Narayantya. 
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places if they were features of the archetype.” Finally, as the passages from chapter 
335 listed in the table above show, once introduced, there was a consistent effort to 
maintain the narration at the Ugrasravas—Saunaka level, even though here the 


manuscript evidence is much less equivocal. 


\ Pure ksatriya/bardic 
a 
ar: ae <P. Mixed kgatriya/bardic 
a and Brahmanic 
(\ oP 
\ \ wm Brahmanic 
\ sy contamination of a 
Hyperarchetypal \ -P ksatriya epic 
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f — 8 Normative redaction 
: of — ee Pure Brahmanic 
€ 
an | 
ea oe z 
Contamination into ks / 
the Brahmanic epic ™~ n | 
ie / A Extra-stemmatic 
Te. | contamination 
: 
ey cea a a a Pure Brahmanic 
Witness texts (contd.) 


The Ndrdyaniya-Studien Model of Mahabharata Criticism—The Brahmanic Takeover 


of a Heroic, Ksatriya Text 


* Indeed, the argument that they might have done so due to contamination with M1.5—7 (or their 
source) loses its force, when we realize that this is a case of omission rather than addition. 
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The Narayaniya-Studien Model of Mahabharata Criticism Mapped Against Genuine 


Textual Criticism—No Reconstruction Prior to the Archeytpe Is Possible 


Current Approaches 2—“Text-Historical” Methods 


Even after the publication of the critical edition, scholars continued to provide 
“historical” analysis of the text, showing how it may have grown. Schreiner, for 


example, writes: 


The Narayantya is a text that grew historically, in whose present form in all 
likelihood [Wahrscheinlichkeit] textual pieces from different epochs, from 
different authors, from a different milieu have flowed together. An analysis of 
the traces of the redactional history must set out from the premise that the 
combination did not occur arbitrarily and accidentally but that the intentions 
and motivational reasons (»motives«) of the composers/redactors/transmitters 


let themselves be discovered at least partially or hypothetically 
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[vermutungsweise] or can be read out of the wording, the arrangement, the 


cross-references in the text.”” 


Now, the critical edition succeeds spectacularly in setting up a critical limit to how far 
back we can go in such analyses by recovering the oldest possible text beyond which 
our manuscript evidence does not permit us to go. In order to approach this problem 
logically, critically, and with evidence, we must have some idea of what the 
“original” must have been, and also who the “redactors” were and also what their 
“motivations” were. Schreiner does not provide any extrinsic evidence for the 
assumption of any redactors (indeed, he says his aim is less to “present the material” 
than “make the religion-historical working hypothesis plausible argumentatively””’), 
much less their ideologies and motivations. Thus he relies on the critically constituted 


text itself to make his case: 


The specific methodical approach for this contribution is strictly text 
immanent. The textual corpus is synchronously investigated [to determine] 
whether traces of an opposition of standpoints (»position« and »counter- 
position«; »argument« and »counter-argument«; »question« and »answer«) 
can be found. These standpoints ought, as interpretative statements about the 
text, be objectifiable results; they let themselves be brought in a hypothetical 
[hypothetische] order, which on the one hand concerns an »advance in ideas«, 
one the other (diachronously) the course of the history of religion, at least in 


the domain of the development(s) of doctrines.” 


This is not easily comprehensible. The entire epic is presented as a dialogue, and the 
text delights in positions and counter-positions, arguments and counter arguments, 
and questions and answers. But this seems to be not Schreiner means. Perhaps he 
means the questions we interpreters ask of the text, and see how the text would 


respond. Thus he writes: 


“Peter Schreiner, “»Schau Gottes«—ein Leitmotiv indischer Religionsgeschichte?” in Nardyaniya 
Studien, ed. Peter Schreiner (Wiesbaden: Otto Harrassowitz Verlag, 1997), 159. 

“' Ibid. 

*” Ibid. 
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I will ask by every occurrence of the motif of vision, which standpoint is 
thereby being expressed (what is important? What contexts are being set 


up?).° 


The dangers of this method are twofold. We are leaving the territory of manuscript 
evidence, and we are also leaving the territory of external criteria. The reliance now 
on subjective and interpretive interrogations may or may not be useful, but to such 
methods of analysis, the terms “objective” and “critical” and “scientific” can hardly 


be applied. Let us continue with Schreiner’s analysis. 


In the sense of an anticipatory orientation toward the inquiries, in which the 
motif of the »divine vision« mainly occurs in the Narayantya, I summarize my 
religion-historical frame hypothesis [Rahmenhypothese]; it says: The life- 
form of the renunciate detached from the world and the path of salvation of 
the Yogin constitute a norm, to which all other forms of religiosity make 


reference.“ 


I will attempt in the following to make the path from a text-analytical and 
contextual treatment of the evidence for the motif [[divine vision]] to the 
religion-historical working hypothesis sketched out intelligible through 


grouping the evidence corresponding to the dominant standpoint oppositions.” 


[[Standpoints]] which are to be investigated in the following with respect to 
their position(s) to the problem of the (in-)visibility of god become most 
tangible there where they can not only be disclosed in the text but where the 
standpoints have been [[named]], i.e., where the consciousness of one’s own 
and of the foreign identity expresses itself in the use of names. In the 
Narayantya it is the following religious groupings: 

Pasupata 

Satavata 


Ekantin 


* Tbid., 160. 
“4 Tbid., 160. 
* Tbid., 161. 
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Paficaratra 

Bhagavata 

Samkhya(- Yoga) 

Veda (Aranyaka) 

These groupings (standpoints) are mentioned above all in the final text blocks 
of the second part of the Narayantya; we therewith have to do with redaction- 


historically young (perhaps the youngest) textual pieces in the Narayantiya.”° 


In this statement of his approach, although Schreiner does not mention it, we must 
inquire what the “oldest” textual pieces of the Narayaniya or the Mahabharata could 
be. How do we know what they are? The manuscript evidence has already been 
analyzed according to time, and arranged in such a way that we have the oldest form 
of the text available based on the manuscripts. And this oldest possible text does 
include all of the Narayaniya analyzed by Schreiner here. If we are going beyond the 
archetype of the critical into an even older “original,” we must have some criteria as 
to what that could be. The always implied, ever present criterion undergirding this 
form of analysis is the thesis that the Mahabharata must originally have been just a 
ksatriya epic, without including all the philosophical and bhakti elements, that Krsna 
may have been just a hero who was later deified. But such approaches have been 
shown to be not at all “neutral,” rather direct correlates of prejudices of the German 
scholars which were demonstrated with historical evidence in The Nay Science. When 
Schreiner here speaks of the “youngest” layers, he is already implicitly evoking the 


“oldest” layer, this Urepos, which is now a flawed thesis in Mahabharata scholarship. 


Other prejudices such as the “sectarian” hypothesis, which shows the text under 
consideration here, the Narayantya, to be a jumble of various ideologues struggling to 
enter their doctrines into the text. This view is possible only if we hand over the text 
to metaphoric and unenlightening descriptions such as “monstrous chaos,” “literary 
nonsense,” etc. The sectarian hypothesis has been critiqued elsewhere. In the thesis 
here, it will be shown that the Mahabharata is a sophisticated and rigorous text: it is 
making an argument about Brahman that systematically and dialogically unifies 


various philosophical perspectives, and out of this it also creates a highly organized 


46 Tbid., 161-62. 
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literary unit. The Mahabharata has to be read as a whole. It is not a cacophony of 
various “sects,” indeed it cannot be. The tensions developed in the text are between 
ontological salvation through Brahman and the plural paths available to this end. But 
none of the “sects,” should they be so called, deny that “their God” is true being, 
Brahman, even in the later puranic literature. The tensions in the Mahabharata arise 
from the various advantages and disadvantages of a various understandings of what 
the ontology ought to be and how best to express it and relate to it. I cannot explain 
why Schreiner calls these sectarian criteria “not first introduced into the text from the 
outside” although he is aware that the criteria of his analysis are completely 


subjective. 


As a topic, the contrast between distinguishable and different directions 
(groupings, standpoints) joins chapter 337 with the previous chapter 336; 
thereby is proven that such oppositions are a topic and a problem that is not 
first introduced into the text from the outside through interpretative 


hypotheses.” 


In any event, his method involves a circularity: the thesis of interpolation by various 


sects is both the criterion as well as the conclusion. Let us see how: 


Janamejaya mentions (337.1) Samkhya, Yoga, Paficaratra, Vedas, and 
Aranyakas as “knowledge(domains)” and asks about their goals. In 337.59 the 
Pasupatas are added to the list. The answer to the introductory question is first 
given in 337.59-69. That the mention of the PaSupatas is missing in the 
question (337.1—2) buttresses the conjecture [Vermutung] that the Siva 
passages are later additions. Samkhya, Yoga, and Veda are positions that are 
common to 337.1-2 and 337.59-67; the form a [[constant]] for the 


determination of the position of Paficaratra.* 


This argument is hardly plausible for several reasons. The general reason is that the 


text always provides brief summaries eliding many details, and the interlocutor often 


*" Thid., 162. 
48 Ibid. 
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requests the bard to speak “more elaborately” (vistarena). Secondly, the speaker at 
337.59 is Vyasa, who is literary authorial presence whose stated purpose to include 
“everything” in the text. Surely when a child asks the parents about elephants and 
horses, the parent can mention cows and dogs as well. The third reason this fails is 
that Schreiner is not listening to the text carefully, which is interpreting all the terms 
mentioned here, and giving their definitions and relations. Thus, despite the 


differences between Samkhyta and Yoga positions, the Bhagavadgita says: 


amkhyayogau prthag balah pravadanti na panditah | 
ekam apy Gsthitah samyag ubhayor vindate phalam || (Bhagavadgita 5.4) 


Unless we grant that each term has only one meaning, and that each term represents 
one unambiguously unified concept, and that this simple relation between the name 
and its semantic domain never changes either for emphasis or over time, the approach 
being recommended here is fraught with danger. Take for example a word like 
dharma: the difficult philosophical problem that is being articulated here is the 
relationship of pravrttidharma and nivrttidharma. Surely when related to Brahman, 
the cosmological emission, the creative act, must be attributed as the first cause in 
pravrttidharma, while in nivrttidharma, seen from perspective of a mortal being, the 
same Brahman must appear as the goal? By not picking up the terminological plays of 


a word such as dharma here, Schreiner says”: 


” To be sure, he does mention the word dharma, but now not semantically, but psychologistically from 
the perspective of characters and assumed interpolators. “Less irrelevant for the evaluation of the 
[[vision]] motif is the evidence from the answer to the second question which Janamejaya places in this 
chapter (336.62): why is this dharma only followed by the [[enlightened]] and not from the others? Out 
of this question speaks clearly the consciousness of the existence of different religious groupings, 
whose distinguishing characteristic is dharma. Therewith the text confirms the heuristic approach, 
which aimed at determining and interpreting the questions and the problem consciousness of the 
redactors of the text as defined through opposing positions.” (164) The real “opposition” here of the 
two forms of dharma: one of pravrtti and another of nivrtti is completely lost. Indeed, such 
“oppositions” multiply in our fancy beyond control. “In the sense of a metaphorical transference from 
textual history to religion history one can assume [annehmen] that the other groupings participated 
after the fact in a debate between Samkhya-Yoga and Satvata.” Ibid., 163, n. 16. Even when we 
exhaust all the conceptual names mentioned here, we can reach no conclusion with this method, 
because “even without the text mentioning schools by name, one can assume a conscious contrast of 
religious directions there where the main Hindu deities Brahma, Visnu, Siva are present in the text as 
agents, competitors, and opponents. The examples collected in this section are all from part B of the 
Narayaniya; one may assume [vermuten], that the explicit [[sectarian]] debates in a young layer of the 
Mahabharata also permit inferences to a transformed milieu or another function for the Mahabharata as 
(authoritative) text.” Ibid., 165. The Nay Science already shows how an understanding of scripture as 
the basis for a Religionskrieg is essentially a problem transferred from Protestantism to Sanskrit texts. 
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In the concluding verses of the chapter (337.68-69) a transformation of the 
concept of god is palpable: god as the goal of yogic vision that is turned away 
from the world becomes a god who is the origin and goal of every action. For 
the text, it is important that one should act; for the one, what is important is 


whence the command to act originates, namely from Narayana.” 


I suppose the confusion here is that Schreiner is interpreting Narayana as just another 
god, the god of Narada”' and the Paficaratras, without accounting for the text’s 
explicit claims that Narayana and Rudra are the same from outside the perspective of 
their play in pravrtti. This form of misunderstanding the Brahman dimension of 
“sectarian” gods is a common mistake, one which Malinar succumbs to when she 
propounds the doctrine of “cosmological monotheism.” Wendy Doniger says that the 


nirguna brahman idea is a “graft” that never really “took root” in Hinduism. 


Returning to the Narayantya, let us recapitulate that Yudhisthira’s question concerns 
the universalization of the salvific path. The sophisticated answer provided requires a 
doctrine of Brahman which is both laden with the insight of various philosophical 
schools as well as make that knowledge accessible to all. The response, “Brahman” 
has to be shown as the highest unifying principle from which the universe manifests 
as a progressive plurality and as the salvific goal which is one. The question of the 
“many” which the Rudra aspect annihilates and the One which the Brahma aspect 
creates—the final chapter of the Brahma-Rudra dialogue beautifully brings the 
elaborate answer to Yudhisthira’s question to a close. The text-historical method 


proposed by Schreiner manifestly confuses the text. 


A dialogue between Brahma and Siva concerning the question whether there is 
one or many purusas constitutes the chapters 338-399. Therewith is clear that 


[[Brahma]] and [[Siva]] as literary ciphers for standpoints are being brought 


50 : 

Ibid., 163. 
°'“That Vaisampayana explicitly invokes Narada is to be seen as a redactional cross-reference: the 
redactor of this passage knew that Narada was already present in the text as guarantor of Narayana’s 
doctrines. From this, one may conclude a chronologically later beginning for this section.” Ibid., 163, 
n. 17. 
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into relation ([{[taking sides]]) to the standpoint of Samkhya-Yoga, from the 


terminology and the problem arises from this school.” 


Schreiner footnotes this with: “What is formulated at the level of the content of the 
text as a question could redaction-historically indicate that this is a case of a separate 
text piece which is to be classified as an insertion.” The method has now produced 
an answer “insertion” to a problem which was never there! I stop my analysis of the 
problems with Higher Criticism of the Narayantya here. It proceeds with assumptions 
about redactors, which the critical edition disallows us to posit. It interprets the text as 
an assemblage of various “interpolations” or blocks which confound the most 
straightforward passages. Then religious conflicts among various “sects” are 
enumerated, for which there is no textual evidence.” In fact, the text has to be 
dismantled into blocks to make this subjective interpretation plausible. » 
Philosophically better interpolations are possible. This interpretation is subject to 
logical flaws, such as the coincidence of criterion and conclusion. Finally, the view of 
how names and concepts work in a philosophical dialogue are discounted. For the 


latter, I will give the following quote: 


* Tbid., 165. 

* Tbid., 165, n. 27. 

“From the fact that the final chapters of the Narayaniya are younger than those parts in which 
Narayana appears as yogic god or a yogin, results that Visnu (as Hari-Narayana) in the role of a god of 
Yoga or of the yogins clearly precedes the takeover of this role by Siva.” Ibid., 167. And see ibid., 168, 
n. 40: “Since Arjuna is commanded to worship Hara, one must either presume an insertion in the 
textual form on the part of Sivaistic groups in the redactional history of the text or assume visnuistic 
redactors who were interested in concessions vis-a-vis Saivites. —According to the model of 
[[inclusivism]] (on the inclusivism discussion cf. Oberhammer 1983) it must have been the Narayana 
worshippers who through the identification of Siva with Narayana assign the god of the Saivites a place 
in their own, more comprehensive system. And when inclusivism is an attitude of [[weakness]] 
(because one can only attain or postulate that superiority which was socially or religion-historically not 
permitted or not possible for one’s own group through theoretical embracing), then we have to do with 
the Narayana faith, which had to assert itself in a dominant Sivaistic environment. To the extent that 
our textual piece permits generalizations, [[the vision of god]] and the yogic ideal of salvation do not 
belong to the elements which one took over from the others and built into one’s own system; [[the 
vision of god]] also did not belong (any longer) to the elements of one’s own self-understanding with 
which one thought one could present or advance (toward the outside, missionarily?) a superiority (of 
one’s own group).” 

°° “At the beginning of the textual piece VaiSampayana clearly takes up sides (as the narrator perhaps 
[vielleicht] closest to the standpoint of the redactor) in that he excludes [[Samkhya-Yoga]] because in it 
a plurality of spiritual beings (purusa) are taught; and he bows before [[Vyasa]] who taught a single, 
highest spiritual being as the origin of all others (338.2-7). Thereby that for the answer to a 
philosophical question a dialogue between Siva and Brahma is announced, the attempt at taking sides 
in relation to religious groupings is indicated (alongside the mentioned position in relation to 
philosophical directions).” Ibid., 166. 
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The multiplicity of god’s names and epithets in Janamejaya’s introduction 
speaks for the fact that this is a case of a consciously accumulated textual 
piece: narayana, iSa, bhagavat, deva, hari, viSveSvara, vasudeva, visnu, 


janardana, aniruddhatanau stitha.”° 


Now how do we apply this to the hymns of names sung by Narada? Does the 
Sahasranama imply a thousand textual pieces? I do not see how the text-historical 
method cannot devolve into absurdity, and in the case of Narayantya at least, it is best 


to set this approach aside. 


My Approach to the Text 


In many ways, the challenges to interpreting the Narayaniya are the same as the 
challenges to interpreting the Mahabharata as a whole. The central obstacle is the 
seeming lack of a straightforward narrative, whether the simple story of a war in the 
epic or, in the case of the Narayantya, a straightforward answer to Yudhisthira’s 
inceptive question about the nature of final liberation (moksa). The materials in the 
Narayantya include sage Narada’s visit to Svetadvipa, the creation of a proto-text of a 
100,000 verses, the story of Vasu’s fall and liberation, a cosmology, an account of 
dissolution, discussions of Narayana’s avatdras (anticipating their accounts in the 
later Puranas), several creations, and discussions of the etymological meanings of 
Narayana’s names. The elements of bhakti at first glance appear to be unrelated to the 
philosophical dialogues (such as the question, are the purusas many or one). 
Iconographic elements such as the visvariipa, the carrying of vedic sacrificial 
implements, representations of the vya#has, the four-armed and fourfold forms of 
Vasudeva, and the list of avatdras, each with their puranic attributes, demand an 


explanation. 


The most mindless of such explanations is, of course, the appeal to a mechanical 
process of random interpolations, which is not truly an “explanation.” By attributing 
various elements to various agencies writing at various times, the text which was to be 
explained is shattered into fragments without revealing anything about the meaning of 


its contents. At least from this point on, the Mahabharata’s alleged “heterogeneity” 


* Thid., 192. 
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did not impede either the custodial work of textual transmission or the interpretive 
task of understanding the text as meaningful. The category of “interpolation” belongs 
to the larger project of “text-historical criticism,” whose ideological underpinnings in 
German Protestantism are now too well known to contemplate a return to this 
tradition and its apologetically motivated deconstructions of canonical texts.’ The 


task of a philosophical interpretation is therefore unavoidable. 


The complexity of the Mahabharata arises from two sources, neither of which the 
mechanical method of historical criticism acknowledges, but which traditional 
hermeneutics are aware of. The first of these is the insight that the text functions on 
three semantic (not historical) levels: the Gdhibhautika or the “elemental,” Gdhidavika 
or “divine,” and Gdhydtma or “elemental.” In his On the Meaning of the 
Mahabharata, Sukthankar introduces the epic under three headings that correspond 
more or less to these terms: the mundane, the ethical, and the metaphysical planes. He 
prefaces this analysis by a summary rejection of the so-called text-critical approaches 
of the “Western savants.” This brilliant work restores traditional hermeneutics to its 
proper role in the elucidation of the epic. The first two levels are thematized 
throughout the epic in and the context of the discussion of pravrtti dharma, while the 
third level corresponds to nivrtti. The text itself is structured according to the three 
levels as follows: the narrative of the Kuru conflict (the ranayajfia or, more generally, 
the bheda narrative) corresponds to the dGdhibhautika level, the sacrificial 
VaiSampayana narrative corresponds to the ddhidavika level, and the peaceful 
narrative of UgraSravas corresponds to the ddhydtma level.’ Each of these narratives 
is delineated according to a specific site: the Kuruksetra, TaksaSila (the site of King 
Janamejaya’s sarpasattra and thus of VaiSampayana’s narration) and the Naimisa 


Forest. 


°’ These underpinnings are discussed in Vishwa Adluri and Joydeep Bagchee, The Nay Science: A 
History of German Indology (New York: Oxford University Press, 2014). For a detailed and technical 
analysis of the problems of the text-historical method in its application, see Vishwa Adluri and 
Joydeep Bagchee, “Paradigm Lost: The Application of the Historical-Critical Method to the Bhagavad 
Gita,’ International Journal of Hindu Studies 20, no. 2 (2016): 199-301. 

°8 See Vishwa Adluri, “Literary Violence and Literaral Salvation: Saunaka interprets the Mahabharata,” 
Exemplar: The Journal of South Asian Studies | (2012): 45-68. 
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I have developed the relationship of the “frame narratives” to the meaning of the text 
elsewhere.” Here, the point I wish to emphasize is the correlation between the text 
and the traditional hermeneutics. This correlation is not an external, artificial one, as 
if some traditional interpreters created this three-level approach to the text and applied 
it successfully. The text itself provides the necessary heremeneutic tools to interpret 
it. Thus not only is the text constructed according to this three-level meaningful 
structure, it also self-consciously provides the necessary tools. The epic narrates and 
interprets itself simultaneously, providing the puzzling illusion of an “historical” 
process where the narration occurred prior to the interpretive, philosophical passages. 
Thus, the text introduces its problem as one of kala or time, contrasting it with that 
which is eternal. A series of connections emerge in the Adiparvan, the first book of 
the Mahabharata, between kala, the first three goals of life (dharma, artha, and 
kama), vyadvaharika satta and its paradigmatic representations in Srsti, yajia, rana 
and vamSa. These constitute a comprehensive description of pravrtti, whose acme is 
svarga or heaven. That which is untouched by kdla or time is represented by 
Vasudeva, his “abode” (padam) is the ultimate, the unconditioned paramdathika satta 


Brahman, which is the aim of nivrtti with moksa as its ultimate goal. 


Semantic frame | pravrtti nivrtti Relevant segment or 
verse 

Temporal Time Eternity Adiparvan 

Distinction (1.1.187—95) 

Textual Four Vedas Upanisad Adiparvan 

Distinction (1.1.19/1.1.191) 

Ontological Becoming Being Adiparvan 

Distinction (1.1.194) 

Logic Transactional Transcending | Bhagavadgita 
(3.11) 

Person Vasu Vasudeva Adiparvan 
(1.57/1.1.193) 

Goals Dharma, artha, kama | moksa Bhagavadgita; 


°° Vishwa Adluri, “Frame Narratives and Forked Beginnings: Or, How to Read the Adiparvan,” 
Journal of Vaishnava Studies 19, no. 2 (2011): 143-210. 
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Narayantya 


Ultimate goal Rebirth and heaven Beyond Bhagavadgita; 
fallible heaven | Narayantya 
Structure Sacrifice, Double Vasu narratives 
cosmology, war, | transcendence 
genealogy (posits heaven 
only to 


transcend it) 


Phase of life First three Final 


The second source of complexity of the Mahabharata arises due to the “hierarchy” of 
values in the text, where the dharma of the earlier four Vedas is subsumed under the 
dharma of moksa. Thus the Mahabharata represents not only the fifth Veda, but also 
outweighs the four. The “outweighing” is not only due to its volume, but also due to 
its addition of the “upanisadic” content that teaches liberation to the sacrificial and 
transactional concerns of the Vedas understood in a narrow sense. This once again 
creates the illusion of a hybrid text, where the knowledge leading to liberation is 
“interpolated” at a much later historical stage into a more archaic narrative 


corresponding to “an earlier text” of a more “Vedic” outlook 


The critical edition disabuses us of such historicist fancies: the epic always had a 
hierarchy of vamSa and rana narratives embedded in the bigger narrative of the 
devasura conflict, itself embedded in the macroscopic Srsfi narrative, finally enclosed 
in an exposition of an dstika philosophy about Brahman. There was never an epic 
without Krsna, just as there is no line in the Mahabharata, according to Sukthankar, 
that is unaware of his true nature as the Purusa and as Brahman. Thus, he notes: 
“About the cosmic character of Sri Krsna, the epic itself is not in any doubt. He is an 
Isvara. He is the Purusa of the Samkhyas; the Brahman, the Atman or the Paramatman 
of the Vedantins. . . there is to my knowledge not a single passage in the Mahabharata 


which does not presuppose the divinity or the cosmic character of S17 Krsna [.. .] .”% 


Vv. S. Sukthankar, On the Meaning of the Mahabharata (Bombay: Asiatic Society, 1957), 63. 
Sukthankar acknowledges the historicity of Krsna, arguing that “we must, therefore, be content with 
taking Sri Krsna to be a person of the same order of reality as the other heroes of the epic, the Pandavas 
and the Kauravas.” But he insists that “just as the latter are uniformly treated as incarnations of the 
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The key sentence in his quote “the epic itself is not in any doubt” thus alerts us to the 
fact that the interpretations we give of the text must be drawn from the text itself, 
especially since the text itself provides us with all the necessary interpretive tools. 
Thus a turn to the text itself is the same as a turn to traditional hermeneutics, and this 
is practically a turn away from the hermeneutics developed in the West over the last 
two hundred years. The turn to traditional hermeneutics is to take the complex notions 
of adhikari, nirukti, etc. into account. I have successfully illustrated the value of the 
former in relation to Uttanka, and the latter in relation to Vasu narrative elsewhere.”! 
For this study here, I merely point to the turn to traditional hermeneutics and reading 


the text philosophically as a mutually enriching method I endeavor to adopt. 


Below, I summarize the key points guiding my interpretation from this point 


forwards: 


1. The Mahabharata is a comprehensive text. It is joined to the four Vedas 
(Mahabharata 1.1.19),° the Veda, Yoga and Sastra (1.1.46).° All goals of 
man, especially the three worldly ones, dharma, artha, kama (1.1.47), are 
reflected in it. It is also itihdsa and purdna. 

2. The Mahabharata is conceived of as the Fifth Veda. Vyasa composes it after 
dividing the Veda (1.1.52a),” it is the support of the Veda (1.1.204),” it is 


minor gods and anti-gods of the Indian pantheon, so Sri Krsna is also consistently treated as the 
incarnation of the Supreme Being. As I said, there is no passage in the epic which does not presuppose, 
or which contradicts, his character as an incarnation of the Supreme Being . . . called in our epic Visnu 
or Narayana.” Ibid., 67. 

1 On Uttanka, see Vishwa Adluri, “Hermeneutics and Narrative Architecture in the Mahabharata,” in 
Ways and Reasons for Thinking about the Mahabharata as a Whole, ed. Vishwa Adluri (Pune: 
Bhandarkar Oriental Institute, 2013), 1-27. 

°° “We wish to hear that grand collection, now joined to the Collections of the four Vedas, which Vyasa 
the miracle-monger compiled, replete with the Law and dispelling all danger of evil!” (vedais 
caturbhih samitam vydsasyadbhutakarmanah | samhitam Srotum icchamo dharmyam padpabhayapaham 
Il). 

°° And there is a triple mystery — Veda, Yoga, and science — Law, profit, and Pleasure. The seer saw 
the manifold sciences of Law, Profit, and Pleasure, and the rule that emerged for the conduct of 
worldly affairs. And the ancient histories with their commentaries, and the various revelations — 
everything has been entered here, and this describes this Book” (bhitasthandni sarvani rahasyam 
trividham ca yat | vedayogam savijianam dharmo ’rthah kama eva ca || dharmakamarthasastrani 
Sdstrani vividhadni ca | lokayatrdvidhadnam ca sambhitam drstavdn rsih |! itihdsadh savaiyakhya 
vividhah Srutayo ’pi ca! iha sarvam anukradntam uktam granthasya laksanam |!) 

«The son of Satyavati [Vyaa] composed this holy History after he had arranged the Eternal Veda by 
the power of his austerities and continence” (tapasa brahmacaryena vyasya vedam sandtanam | 
itihdsam imam cakre punyam satyavatisutah |!). 
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karsna veda (1.1.205).° The sages weigh the Mahabharata against the four 
Vedas and in every way the epic outweighs them (1.1.209).”” 

3. The Mahabharata is an Upanisad (1.1.191),% which glorifies Lord Vasudeva 
(1.1.193),° whom it equates with Brahman, as the Sasvatam brahma paramam 
dhruvam (1.1.194).” Further, adhydtma is taught here, and the text reflects 
that highest Self (1.1.196-7).” 

4. The distinction between the three goals and the fourth, between the Veda and 


the Upanisad, between the universe and Brahman are reflected in the 


distinction between Time and Eternity (1.1.187—195).” 


°° “He who makes the brahmins at a srdddha listen to a single quarter of a couplet — imperishable food 
and drink comes to his ancestors. With both Epic and Purdna one should support the Veda — the Veda 
is afraid of one of little knowledge; me it shall ferry over!” (yas cainam Srdvayec chrdddhe brahmanan 
pddam antatah | aksayyam annapdnam tat pitrms tasyopatisthati || itihdsapuranabhyam vedam 
samupabrmhayet | bibhety alpasrutad vedo mam ayam pratarisyati !1). 

6°“A wise man reaps profit if he has this Veda of Krsna recited” (karsnam vedam imam vidvafi 
Srdvayitvartham asnute !). 

°7“Once the divine seers foregathered, and on one scale they hung the four Vedas in the balance, and 
on the other scale The Bharata; and both in size and in weight it was the heavier” (mahattvad 
bharavattvac ca mahabharatam ucyate | niruktam asya yo veda sarvapapaih pramucyate !!). 

6 “tn this book Krsna Dvaipayana has uttered a holy Upanisad” (atropanisadam punyam 
kr snadvaipayano ’bravit | bharatadhyayanat punydd api padam adhiyatah | §raddadhanasya pityante 
sarvapapany asesatah !!). 

° “And Krsna Vasudeva is glorified here, the sempiternal Blessed Lord — for He is the true, and the 
right, and the pure, and the holy” (bhagavan vasudevas ca kirtyate ’tra sandtanah | sa hi satyam r tam 
caiva pavitram punyam eva ca II). 

“He is the eternal Brahman, the supreme Surety, the everlasting Light, of whose divine exploits the 
wise tell the tales” (sasvatam brahma paramam dhruvam jyotih sanatanam | yasya divyani karmdani 
kathayanti manisinah !/). 

“That which concerns the soul shall be heard here, and that which consists in the five Elements and 
the three Properties: the unmanifest cause and its products are sung here, and the One who transcends it 
— that which the greatest of mystics, yoked and possessed of the vigor of the Yoke of meditation, see 
lodged in their own selves as an image in the mirror” (adhydtmam Srityate yac ca 
pancabhitagunadtmakam | avyaktadi param yac ca sa eva parigiyate || yat tad yativara yukta 
dhyanayogabalanvitah | pratibimbam ivddarSe pasyanty Gtmany avasthitam I). 

®<No one steps beyond the path the Ordainer has ordained. All this is rooted in Time, to be or not to 
be, to be happy or not to be happy. Time ripens the creatures. Time rots them. And Time again puts out 
the Time that burns down the creatures. Time unfolds all beings in the world, holy and unholy. Time 
shrinks them and expands them again. Time walks in all creatures, unaverted, impartial. Whatever 
beings there were in the past will be in the future, whatever are busy now, they are all the creatures of 
Time — know it, and do not lose your sense.’ The Bard said: In this book, Krsna Dvaipayana has 
uttered a holy Upanisad. They who learn even a quarter couplet of the holy study of the Bhdrata, and 
have faith in it, will be purified of all their sins. The holy divine seers and brahmin seers and royal 
seers, all of auspicious deeds, are glorified in this book, and so are the Yaksas and the great Snakes. 
And Krsna Vasudeva is glorified here, the sempiternal Blessed Lord — for He is the true, and the right, 
and the pure, and the holy. He is the eternal Brahman, the supreme Surety, the everlasting Light, of 
whose divine exploits the wise tell the tales. From Him begins the existent that is not yet, and the 
nonexistent that becomes. His is the continuity and activity. His is birth, death, and rebirth” 
(vidhatrvihitam margam na kas cid ativartate | kalamiilam idam sarvam bhadvabhavau sukhdsukhe || 
kalah pacati bhatani kadlah samharati prajah | nirdahantam prajah kadlam kalah samayate punah || 
kalo vikurute bhavan sarvami loke subhasubhan | kdlah samksipate sarvah praja visr jate punah | 
kalah sarvesu bhittesu caraty avidhrtah samah || atitanadgata bhava ye ca vartanti sampratam | tan 
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5. Krsna Dvaipayana and Krsna Vasudeva represent these two aspects: 
Becoming and Being. Becoming is the world and the text. Krsna Dvaipayana 
is the author and lord of both. Because he is the literary author and the literal 
father of the characters, the distinction between the world and the text 
collapses. Reality belongs to Brahman. Krsna Vasudeva is Brahman. 

6. The Mahabharata teaches two dharmas: of pravrtti and nivrtti, signifying 
these two aspects of reality: the transactional and transcending. 

7. The Mahabharata is a normative dharma text; one ought to participate in 
social order and contribute to it. But it is a non-utopian text, its aim is not to 
perfect the world, but to perfect the individual. It urges us to seek liberation 
which is the ultimate goal. These two seemingly opposite goals are 
harmonized through various strategies. The first is the enunciation of the 
dharma of householders and the second is the doctrine of detachment from 
activities. From the selfish ego, one turns to the world in order to participate in 
society, and this move away from the ego is supported through the 
relinquishment of the fruits of action. Knowledge combined with this 
participatory life in cosmos leads one out to liberation. Bhakti forms a 
complete hierarchy of values, leading away from the ego to participating in the 
cosmos as sacrifice, and finally to liberation by presenting Brahman in the 
saguna form. 

8. Individual egotism is the primary problem. Persons who are virtuous, such as 


Karna become embroiled in adharma because of their egotism. 


kalanirmitan buddhvG4 na samjham hatum arhasi |! siita uvadca | atropanisadam punyam 
krsnadvaipayano ’bravit | bharataddhyayanat punydd api padam adhiyatah | $raddadhdnasya pityante 
sarvapapany aSesatah || devarsayo hy atra punyad brahmardjarsayas tathd | kirtyante Subhakarmdanas 
tatha yaksamahoragah |! bhagavdn vasudevas ca kirtyate ’tra sanadtanah | sa hi satyam rtam caiva 
pavitram punyam eva ca II §G$vatam brahma paramam dhruvam jyotih sanatanam | yasya divyani 
karmGni kathayanti manisinah |! asat sat sad asac caiva yasmad devat pravartate | samtati$ ca 
pravrtti$ ca janma mrtyuh punarbhavah |). 
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CHAPTER 2: OUTLINE OF THE TEXT 


The Narayantya follows a complex narrative structure, with successive levels of 
narration. To make the text’s structure more perspicuous, I present the text in outline 
below. This outline is only intended to clarify the articulation of the text: it is not a 
list of contents.' Thus, I have listed only those lines where there is a change in 
speaker’; the level of narration (whether primary, secondary, or tertiary*) is indicated 
by means of identation. The first name in each line indicates who is speaking (where 
there is no name, as in 12.323.27-45, the narration recurs to the level of the preceding 


primary speaker; the level of indentation will make this clear). 


12.321.1-43 

1-4 Yudhisthira’s questions to Bhisma concerning the nature of the highest 

divinity. 

1-43 Bhisma’s response embodying an ancient narrative (itihdsam purdtanam) 
concerning a dialogue between Narada and Rsi Narayana. 


24-26 Narada’s questions to Narayana concerning the object of his sacrifices. 


27-43 Narayana’s response concerning the secret of the Self (atmaguhyam): 
there is a still higher form of his known as the Ksetrajiia or Purusa; he 
is worshipped by those who are devoted to him and he grants liberation 


to them. 


12.322.1-52 


' The summaries in Nardyaniya-Studien (Peter Schreiner, Thomas Oberlies, Angelika Malinar, 
“Inhaltsangabe des Narayana-Abschnittes des Mahabharata,’ in Ndrdyantya-Studien, ed. Peter 
Schreiner [Wiesbaden: Harrassowitz, 1997], 379-414) are more detailed, but also ultimately less useful 
because they obscure the Narayantya’s narrative structure. This complication makes it easier for the 
authors to postulate different “layers” and “doctrines” in the text. 

> Very rarely, where I thought there was a significant change in topic or where verses, even when 
spoken by the same person, constituted a well-defined unit, have I violated my rule of listing only lines 
where there is a change of speaker (for example, 12.324.37—39, which really ought to be included with 
30-36 as the speaker is still Bhisma; another example occurs at 12.328.52—53) (this distinction 
becomes progressively meaningless after chapter 329, where there are long narrative episodes, and 
chapter 330, where there are doctrinal statements). 

> The Narayaniya does not include more than three levels of narration, though, of course, one must 
remember that in the sections where Bhisma is speaking, the outer Vaisampayana—Janamejaya and 
Ugrasravas-Saunaka frames are presumed. Likewise, when Vaisampayana becomes the primary 
narrator, the Ugrasravas—Saunaka frame is presumed. 
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1 Bhisma describes Narada’s resolve. 


1-4 Narada lists his qualifications for viewing this supernal form of 


Narayana. 
5 Narayana tells Narada to depart (to view this form). 


6-12 Narada’s journey to Mount Meru and his vision of the mystical isle 


Svetadvipa, where he sees white beings with umbelliferous heads. 


13-15 Yudhisthira’s questions concerning the origin of the dyadic beings of 
Svetadvipa. 
16-52 Bhisma’s response concerning the story of Vasu Uparicara, a devout king and 
friend of Indra’s, and the emanation of the Scripture of the Citrasikhandins. 
36-48 Narayana’s prophecy regarding the Citrasikhandins’ Scripture: it will 
be the source of both pravrtti and nivrtti dharmas and will be read by 


king Vasu, but will disappear after his demise. 


49-52 Bhisma concludes the narrative by describing how the Citrasikhandins 
deposited the Scripture with Brhaspati and then went away to perform 


austerities. 


12.323.1-57 


1-57 Bhisma recounts the story of king Vasu’s sacrifice, at which Narayana took up 
the sacrificial portion invisibly and Brhaspati, being offended, struck the sky 
with his ladle. Ekata, Dvita, Trita placate Brhaspati by telling him the story of 


their journey to Svetadvipa. 
14-15 Brhaspati expresses his frustration at not being able to see Narayana. 
17-18 The assembled priests soothe him. 


19-53 Ekata, Dvita, Trita recount the story of their journey to Svetadvipa: they 
performed austerities on the shores of the Ocean of Milk, desirous of seeing 


Narayana. 


23-26 An incorporeal voice addresses them, telling them to go to Svetadvipa. 
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27-45 


52-53 


54-57 


They arrive there and view the white beings of Svetadvipa but are unable to 


see the Lord. 


46-51 An incorporeal voice addresses them once again, telling them that 
Narayana cannot be seen by one who is not a devotee; the best they 


have achieved is to see the white beings. 


Ekata, Dvita, Trita explain how they returned; they tell Brhaspati that when 
they were unable to see Narayana with austerities and oblations and chants, he 


should not expect to see him (through sacrifice alone). 


Bhisma describes how Brhaspati, placated, concluded the rite and how King 
Vasu fell into the earth due to the Brahmans’ curse. But because he was 
devoted to Narayana, Narayana raised him up again and he attained the 


highest stage (param gatim). 


12.324.1-39 


1 


6-11 


Yudhisthira asks how, if King Vasu was a devotee of the Lord’s, he could 


have fallen. 


Bhisma’s response embodying an ancient narrative (itihdsam purdtanam) 


concerning a dialogue between the rsis (seers) and the gods. 


3 The gods state that sacrifice should be done with a goat; the Vedic 


interpretation to sacrifice aja refers only to goat (aja). 


The rsis’ view is that sacrifice should be performed with seeds: they interpret 
the Vedic injunction to mean seeds (a-ja) rather than goat (aja). In the Krta 


yuga, no animals may be slain. 


Bhisma recounts how, as the ysis and gods were engaged in argument, King 
Vasu passed by in his aerial chariot; the ysis and gods asked him to be the 


judge. 


7-8 — The rsis tell the gods that Vasu will be able to rule on their dispute; as 
a sacrificer and master of charity, intent upon the well-being of all, he 


will speak the truth. 


9-10 The rsis put their question to king Vasu. 


3. 


12 


13-39 


16-19 


26-30 


30-36 


37-39 


11 Vasu asks which of them champions which view. 
The rsis clarify their respective positions. 


Bhisma describes how Vasu, knowing the opinion of the gods, takes their side. 
In anger, the ysis curse him to fall into a crack in the earth, but the gods take 


measures for his well-being. 
13 Vasu rules in favor of sacrifice with goats. 


5 The rsis curse him to fall; they declare his sky-faring ability is lost and 


he falls into a chasm. 


Bhisma continues the narration of how the king falls and the gods confer 


regarding his well-being. 


20-25 The gods address Vasu: they tell him that, as he has served Hari, he 
will liberate him (Vasu) from the curse. Until then, they offer him the 
gift of the vasordhara (the run-off from the sacrificial oblations), 


which will nourish him and keep him from fading. 


Bhisma describes how King Vasu continuously performed worship and japa 
and offered the five sacrifices five times daily, until Narayana Hari was 


pleased with him for his devotion. 


31-33 Narayana addresses Garuda and tells him to go down and liberate 
Vasu: he has fallen into a crack in the earth, due to the brahmans’ 


curse, but Garuda should make him a sky-farer again. 


Bhisma describes how Garuda swept down and lifted up Vasu, who became 


enlightened and attained Brahmaloka. 


Bhisma concludes by recapitulating how Vasu fell due to a fault of speech but 
was saved because he resorted to Hari. He tells Yudhisthira that he has now 
told him all that he desired to know concerning the men of Svetadvipa; next, 


he will resume the story of how Narada came to Svetadvipa. 


12.325.1-4 


1-3 


Bhisma describes how Narada, arriving at Svetadvipa, saw the white beings, 


and, wishing to see Narayana, raised his arms and recited a eulogy to him. 


32 


4 Narada’s eulogy to Narayana, comprised of 169 epithets. 


12.326.1-121 


1-10 Bhisma, continuing the narrative from the preceding chapter, describes how 


Narada sang to the Lord and how he appeared before him. 


11-14 Narayana addresses Narada and tells him how fortunate he is to be able to 


view him; he tells him to worship his bodies and to ask of him any boon. 


15 Narada confirms Narayana’s speech: he is highly fortunate and he has already 


obtained the highest boon (that is, the vision of Narayana). 


Ly Bhisma resumes the narrative with an account of what Narayana said to 


Narada thereafter. 


18-97 Narayana’s speech to Narada: he discourses on his devotees, the nature 
of the One and how it is to be known; the distinction between material 
nature and the Knower of the Field; the process of cosmic dissolution; 
the emanation of the four vyihas (hypostases)— Vasudeva, 
Samkarsana, Pradyumna, and Aniruddha from him; his true nature and 
his manifestation before Narada; all the beings contained in him; his 
giving of boons to Brahma, appointed as the Creator; his different 
names; the cyclical creation from him; and his ten avatdras 
(incarnations) to uphold the good and destroy the evil; and, finally, on 


how, after having saved the earth, he will return to his own worlds. 


98-101Bhisma mentions how, after having spoken these words, Narayana 
disappeared and Narada, having obtained the grace he sought, returned to 
Badari-asrama to see Nara-Narayana. This Upanisad, sung by Narayana, is 
designated Paficaratra and it was recounted by Narada to Brahma exactly as he 


heard it. 


102-3 Yudhisthira asks how, if Brahma is the greatest of the immortals after 


Narayana, he does not know this story but had to hear it from Narada. 


104—20Bhisma explains that Brahma knows the highest God, but Narada recited this 
ancient narrative (purdna) in his presence. Thence, Surya recounted it to self- 


realized brahmanas and his father, Samtanu, having heard it from Asita, told it 
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to him. The narrative is the essence of the tales concerning dharma and 


whoever hears or listens to it attains one-pointed focus and enters into the 


God. 


121 Vaisampayana then recounts how Janamejaya and his brothers, having heard 


the narrative, became devoted to Narayana. Krsna Dvaipayana (his teacher) 


visited the Ocean of Milk and, after worshipping Narayana, returned to his 


hermitage. 


12.327.1-107 


1-13. Janamejaya asks VaiSampayana how Narayana established pravrtti and nivrtti 


dharmas and why he created the gods who receive sacrificial shares in pravrtti 


dharma and also those with the opposite goal (that is, nivrtti dharma). 


14-20 Vaisampayana describes how once, when Vyasa’s disciples were studying the 


Veda with him, a similar doubt arose, and what Vyasa said. 


21-32 


39-42 


48-51 


Vyasa describes the emergence of the universe from the Supreme Soul 
and how the gods, once they had emerged, went to Brahma to ask their 


roles. 
33-35 The gods address Brahma. 


36-38 Brahma responds that a similar doubt had arisen in him also 
and recommends that they seek out the witness of the world, 


the Mahapurusa. 


Vyasa describes how, arriving at the Ocean of Milk, Brahma and the 


other gods performed austerities, until a voice spoke. 


43-47 The voice describes how their work is beneficial for the world 


and how they must apportion sacrificical shares to him. 


Vyasa describes how the gods sacrificed and the shares reached the 


Purusa, who then spoke. 


52-76 The voice declares that the gods will be reciprocal beneficiaries 
of their sacrifice and orders the gods to go to their regions and 


fulfill their roles. The dharma will inevitably decline. 
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77 The gods ask what they should do when the dharma declines. 


78 The Lord tells them to seek refuge where the Vedas, sacrifices, 


austerity, truth, and self-restraint are found. 


79 Vyasa describes how the gods departed but Brahma remained, desirous 
of viewing the Lord in the form of Aniruddha. The Lord revealed 


himself to Brahma, and then addressed him. 


84-85 Brahma is the creator, the lord of the universe, and the teacher. 
When the burden becomes too much for him, I [the Lord] will 


manifest teaching self-knowledge. 


80-98 Vyasa describes how Hayasiras disappeared and Brahma also departed. 


He eulogizes the Lord and instructs his students to glorify Hari. 


99-107VaiSampayana concludes that this is the story he heard from his teacher 


Vyasa. He also describes the merits of meditating on the Purusa. 


12.328.1-53 


1-2 


34-53 


Janamejaya asks for the etymologies of the names by which Vyasa glorified 


Hari. 


VaisSampayana tells him to hear the etymologies, as they were explained by 


KeSava [Krsna] to Phalguna [Arjuna], who asked the same question. 


5-7 Arjuna asks to hear the etymologies of the secret names by which 


KeSava is worshipped. 


8-28 Krsna describes how the universe emerges from him and also Brahma 


and Rudra; the gods worship Narayana. 


29-33 He (Krsna) urges Arjuna to worship Visnu; he and Arjuna are Nara 


and Narayana. 
Krsna describes his names and their etymological meanings. 


46 Utathya’s unborn foetus repelled Brhaspati, who approached his 


mother. 


47 Brhaspati curses the foetus to be born blind 
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48-50 


52-53 


Krsna describes how the foetus was born as the seer Dirghatamas and how, 


obtaining the Vedas and ancillary texts, he regained his sight. 


Agni and Soma have a common origin. 


12.329.1-50 

1 Arjuna asks how Agni and Soma were created from a common origin. 

2-8 Krsna describes how Agni and Soma arose from the Purusa. 

16 Brhaspati curses the waters to be infested with aquatic animals because 
they did not become clear during the churning of the ocean. 

17-19 ViSvaripa, priest of the gods and son of the sister of the asuras, openly gave 
sacrificial offerings to the gods but only covertly to the asuras. When 
prohibited by his mother from doing so, he approached HiranyakaSipu (the 
leader of the asuras). 

20 Due to Vasistha’s curse, HiranyakaSipu met his death. 

21-23 In order to strengthen his mother’s camp (the asuras), ViSvaripa performed 
great penances; when Indra attempted to interrupt his penances using celestial 
nymphs Visvaripa cursed the gods along with Indra to no longer exist. 
Becoming three-headed, he began to drink up the soma, water, and all the 
gods with each of his three mouths. 

24 Worried, the gods led by Indra approached Brahma for protection. 

25 Brahma tells them to approach rsi Dadhica for his bones and to fashion 
a thunderbolt from them. 

26 The gods ask the sage for his bones, who renounces his body. 

27 When Dadhici had entered the absolute Self (paramatman), Dhatxr gathered 
his bones and forged a thunderbolt. With the weapon, Indra slews Visvaripa 
and Vrtra, an enemy born from Visvartipa’s churning limbs. 

28-30 Indra flees due to brahmicide; the worlds fall into chaos; the gods and rsis 


anoint Nahusa as the king of the gods. 


31 Nahusa asks Saci (Indra’s wife) to serve him; Saci refuses. 


36 


32 


Nahusa presses his claim as Indra’s equal and replacement; Saci asks 


for a few days. 


3D She goes seeking Brhaspati’s aid. 
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38 


39 


40 


Brhaspati advises her to call on the goddess Upasruti. 


Saci invokes Upasruti; Upaéruti asks what she may do for her; Saci 
asks her to reveal Indra’s hiding place and Upasruti takes her to 


Manasa Lake. 


Indra is saddened at Saci’s condition; he asks how she is and she tells 


him that Nahusa has sent for her. 


Indra advises her to tell Nahusa to come for her in a vehicle borne by 


rsis. 


Nahusa tells Saci the time period is over; she commands him as Indra 


suggested and he comes to her carried by rsis. 
Agastya curses Nahusa to fall to earth and be born as a serpent. 


The worlds are again lordless; the goddess repair to Visnu for 


assistance and Visnu advises that Indra perform the asvamedha. 


The gods tell Saci to fetch Indra, who does so. Brhaspati performs an 


asvamedha for Indra. 


41-50 Remainder of story. 


12.330.1-71 
1 Krsna explains how, with his hairs, the sun and moon alternately uphold the 
universe. 


2-28 He continues with the etymological explanation of his names HrsikeSa, Hari, 


Rtadhaman, Govinda, Sipivista, Aja, Satya, Satvata, Krsna, Acyuta, 


Adhoksaja, Ghrtarcis, Tridhatu, Vrsakapi, Sucisravas, EkaSrnga, and 
Trikakuda. 


29-34 He is Virifica, Prajapati, Kapila, Hiranyagarbha, the Rgveda, Yajurveda, and 


the Atharvaveda. 
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35- 


39 


40 


41-44 


45 


46-49 


50 


51-55 


56 


61-62 


63 


All the branches of the Veda and the sciences of krama, aksaravibhdga, and 


Siksd are his creations. 


King Brahmadatta obtained the prowess of yoga by remembering the sorrow 


of birth and death. 


He [Krsna] was born as the son of Dharma; therefore he is known as 


Dharmaja. 


Long ago, when Nara and Narayana were practising austerities at Badari, 
Daksa performed a sacrifice without apportioning a share to Rudra; Rudra 
destroyed the sacrifice with his spear, which continued on to Badari and struck 


Narayana in the chest. 


Narayana’s hair turned blond from the blow; therefore he is known as 


MufijakeSavat. 


The speer returned to Rudra’s hand, who assailed the two rsis. Narayana 
grasped Rudra’s throat; Nara hurled a might axe at Rudra, but it broke upon 


his chest; therefore he [Narayana] is called Khandaparasu. 
Arjuna asks who obtained victory in this battle. 


Krsna recounts how, as the two were engaged in battle, all the worlds became 
unsettled and the gods and rsis together with Brahma proceeded to witness the 


battle. 
Then Brahma, saluting Rudra, said to Rudra: 
56 “May there be auspiciousness for the worlds.” 


57-60 Brahma discourses to Rudra on the Lord Narayana; Nara and Narayana 
are his manifestations; Rudra is also born from him; he advises him to 


gratify Narayana. 
Rudra takes refuge in Hari, who embraces him. 
Worshipped by Brahma and the gods and rsis, Narayana says to Isana: 


64 “He who knows you, knows Me [. . .] there is no distinction between 


You and Me.” 
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66 


67-71 


65 Narayana explains how each of them have acquired their names of 


Srivatsa and Stikantha. 


Having concluding friendship with Rudra, the two rsis sent away the gods and 


performed austerities. 


Krsna explains to Arjuna that he has narrated the story of Narayana’s victory 
in battle as well as his secret names. He moves in many forms in all the 
worlds; protected by him, he [Arjuna] obtained a great victory because Time, 
as Rudra, went before him destroying his enemies; therefore he [Arjuna] ought 


to bow down to Hara [Rudra]. 


12.331.1-52 


1-14 


15-18 


19 


20 


21 


22-27 


28-33 


34 


Janamejaya praises VaiSampayana’s narrative: it is the essence of all 
narratives and supremely purifying; those who achieved either success or the 


vision of Narayana did so due to his grace. 


Janamejaya asks why [after viewing Narayana on Svetadvipa] sage Narada 
rushed again to Badari d@Srama to see Nara and Narayana; what did he say to 


them and how did they respond? 

VaiSampayana praises his teacher Vyasa and says he will narrate the story. 
After having seen Narayana, Narada returned to Mount Meru. 

A great fear arose in him: how did he return here unharmed? 


Descending from Mount Meru to Gandhamadana, he returned to Badari, 
where he beheld the two gods, who appeared to have four testicles, sixty teeth, 


and eight canines. 


Narada worships the pair and they ask about his well-being; he reflects that 
they now appear like the beings on Svetadvipa; after he has circumabulated 
them and they have honored him, the three take their seats in the sacrificial 


hall. 
Narayana addresses Narada. 


35 He asks Narada whether he saw the Lord on Svetadvipa. 
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36-50 Narada tells Narayana that he saw the Purusa and continues to behold him 
even now while he is speaking with the two of them; he saw both of them on 
Svetadvipa and describes the white beings. Narayana is fond of his devotees 


and engaged in great austerities for their sake; he the recipient of all offerings. 


51-52 Having seen him, he [Narada] has become devoted to him too; send back by 
the God, he will remain with Nara and Narayana and continue his 


contemplation of him. 


12.332.1-26 


1-18 Nara and Narayana praise Narada for having seen the Lord; they describe how 
the Lord is the essence and source of all beings and how those who are 


liberated from merit and demerit enter into him. 
20-23 They bless sage Narada and tell him that he was seen by them on Svetadvipa. 


24 VaiSampayana describes how, having heard Nara and Narayana’s words, 
Narada become intent on Narayana; remaining at the hermitage of Nara and 


Narayana, he changed mantras to Narayana for a thousand celestial years. 


12.333.1-25 


1-2. VaiSampayana narrates the Narada once sacrificed to the ancestors and the 
Lord asked him [Brahma?] whom he worshipped and why ancestral rites were 


undertaken. 


4-10 Narada explains that this was narrated by him [Brahma?] to him before: 
worship of ancestors has been ordained by Narayana. Why did the fathers 


obtain the name pinda? 


11-25 Nara and Narayana reveal how once, when the earth had sunk in the waters, 
Govinda [Krsna] took the form of a boar to raise her; at the time of daily 
rituals, he shook off the balls of mud (pindas) from his tusks and performed 
the ancestral ritual on them to himself. The custom of sacrificing to the 


ancestors offering pindas (a lump of rice) is established. 
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12.334.1-17 


1-2. VaisSampayana narrates how, hearing this story, Narada was filled with 
devotion. After staying a thousand years at the asrama of Nara-Narayana, he 
departed to his own Gsrama at Himavat. 

3-10 Vaisampayana eulogizes Narayana; Krsna Dvaipayana Vyasa is Narayana. 

11-17 He describes how this narrative was narrated to him by Vyasa and eulogizes 
Hari. 

12.335.1-89 

1-3 Janamejaya recapitulates that he has heard everything about the Lord as well 
as his birth as Nara and Narayana, the origins of the practice of offering 
pindas to the ancestors, and the horsehead form of Visnu that was seen by 
Brahma. 

4-6 He asks VaiSampayana what that form was and what Brahma did having seen 
it. 

7-8  VaiSampayana says he will tell him the story that Vyasa told King 
Yudhisthira; once when a doubt arose in him regarding the horsehead form, 
King Yudhisthira questioned Vyasa thus. 

9 Yudhisthira asks how the horsehead form became a body for the God. 

10-11 Vyasa explains that whatever exists as a body is constituted by the five 
elements born from God’s intellect; the Lord is the creation of the universe, 
the inner soul of beings, both manifest and unmanifest. 

12-16 Dissolution of the worlds into the Unmanifest and the Unmanifest into Purusa; 
from the Purusa arises Brahman and the Creator, who is also called Aniruddha 
and Pradhana. 

17-20 Hari sleeps on the waters; as he sleeps he thinks of the creation of the universe 


and from his own nature arises Ahamkara (the principle of egoity), who is 
Hiranyagarbha (the golden womb) and Brahma (the creator), born seated on a 


lotus. 
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21-22 


24-27 


28 


33 


43-48 


49-50 


52 


53-54 


55-59 


62-65 


Two water droplets of superior attributes on the lotus leaf become honeyed 


and firm and turn into (the da@navas) Madhu and Kaitabha. 


Seeing Brahma, who is creating the Vedas, they seize the Vedas and make off 


with them to the northeast of the ocean. 
Deprived of the Vedas, Brahma begins to lament. 


29-32 Brahma laments to Hari that the two ddnavas have carried of the 


Vedas; deprived of them, he cannot create. 


When Brahma uttered these words, Buddhi arose in him for the sake of 


eulogizing Hari and he [Brahma] with folded hands sings a eulogy. 


34-42 Brahma worships Hari as his ancestor and recounts his multiple births 
in each of the seven creations from him. He pleads with him to restore 


the Vedas, which are his sight, to him. 


Hari awakens and assumes the horsehead form for the sake of restoring the 
Vedas. The different parts of the horse are identified with different parts of the 


cosmos and the world. 


Entering the earth, the horsehead form become established in the highest Yoga 
and creates the sound “Om,” which resonates until it reaches the core of the 


earth. 


The two asuras, binding the Vedas and throwing them into the netherworld, 


run towards the source of the sound. 


Rescuing the Vedas from the netherworld, Hari returns them to Brahma and 


enters his own state, becoming a repository of the Vedas as well. 


The danavas Madhu and Kaitabha, running thence, see that the Vedas are no 
longer where they had thrown them; coming up from the ocean they see Hari 
who has once again entered into the yoga of sleep. Seeing him asleep on his 


bed, covered by the sanke’s hoods, they laugh loudly. 


60-61 Madhu and Kaitabha wonder at the Purusa: whose is he? who is he? 


and why is he sleeping with hoods above him? 


They awaken Hari, who understanding that they seek battle, slays them. 
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66-68 Thus protected, Brahma completes the task of creating the worlds and Hari 


resumes his own body. 


69-72 VaiSampayana summarizes that this is how Hari took on the horsehead form; 
whoever learns this story will never be lost. Paficala worshipped the 
horseheaded form and he has now narrated to him the ancient narrative 


(itihdsam puratanam) of Hayasiras. 


73-88 Whatever forms the god wishes to assume for accomplishing his tasks, he 


takes on those forms. Glorification of Hari, of Narayana, and of Visnu. 


89 People do not see either the entry or the exit of the Lord, but the rsis who 


know always see the Purusa. 


12.336.1-82 
1-4 Janameyjaya praises the dharma of the single-minded ones. 
5-7 He asks to hear by whom this dharma was propounded. 


8-10 VaiSampayana explains that this dharma was narrated by Krsna himself to 


Arjuna on the Kuruksetra. 


11-12 It was narrated by Narada to Arjuna in the presence of Krsna and Bhisma 
[UNCLEAR] and also taught by his guru Vyasa to him; he will narrate it as 
Narada told it. 


13-22 Origin and descent of the dharma from Narayana until its reabsorption into 


him again. 
23-35 Reappearance and reabsorption of the dharma from Narayana again. 
25 Emergence of Brahma from Narayana’s ears. 

26—27 Narayana instructs Brahma and gives the Satavata dharma to him. 
28-35 Brahma hands down the dharma until it is reabsorbed into Narayana again. 
36-39 Reappearance and reabsorption of the dharma from Narayana again. 
40-43 Reappearance and reabsorption of the dharma from Narayana again. 


44-52 Present descent of the dharma. 
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53-56 Encomium of the Purusa. 


57-61 Praise of the dharma; it was recounted by Vyasa and also Narada and how has 


been recounted to Janamejaya. 
62 Janamejaya asks why the other brahmanas do not follow this dharma. 
63-73 Description of the three types of people, sattva-, rajas-, and tamas- governed. 
74 Janamejaya asks how the person who is mentally agitated can attain Narayana. 
fs) VaiSampayana establishes the reciprocity of the purusa and the Purusa. 


76-82 Praise of the dharma and the guru. 


12.337.1-69 


1-2. Janamejaya asks if Samkhya, Yoga, Paficaratra, Vedas, and Aranyakas have 


the same goal or different ones. 
3-5 VaiSampayana pays obeisance to Vyasa, who is born from Narayana. 


6-8 Janamejaya reminds him of Vyasa’s descent from Vasistha and asks about his 


birth from Narayana. 


9-15 VaiSampayana narrates how once he and Vyasa’s other disciples waited on 


him, when a similar doubt arose. 
16-40 Vyasa narrates the story of his birth from Narayana. 


41-52 Narayana addresses Vyasa and tells him how in the Krsna 
yuga, when conflict arises among the Kurus, he, Vyasa, will be 
born from Parasara. Attaining full knowledge, he will 
formulate the dharma, but will not be released from existence, 


though his son will attain the Supreme Soul. 


54-57 Vyasa explains how he was born both as Apantaratama and again as 
from Vasistha’s line. He is a portion of Narayana born of Narayana’s 


grace. 


58 Vaisampayana tells Janamejaya that he has told him of Vyasa’s birth; since he 
has asked [about the unity or difference of different philosophical systems], he 


will narrate to him. 
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59-69 Samkhya, Yoga, Paficaratra, Vedas, and Aranyakas are known as different 
doctrines, but all of them have Narayana as their goal. Everything originates 


from Narayana. 


12.338.1-25 
1 Janamejaya asks if there are many purusas or only one. 


2-8 Vyasa explains that the followers of Samkhya and Yoga hold that there are 
many purusas, but there is only one purusa, as propounded by Vyasa. He will 
tell an ancient tale (itihGsam purdtanam?) concerning this, the dialogue of 


Brahma with Trayambaka [Rudra]. 


9-13 Brahma dwells on the mountain Vaijayanta in the middle of the Ocean of 


Milk, meditating on the Self. Once Rudra came to him. 
14-15 Brahma greets Rudra and asks about his welfare. 


16—20 Rudra asks why Brahma, leaving his home, has sought solitude on 


Mount Vaijayanta. 


21 Brahma explains that he has come here to meditate upon the Virat 


Purusa. 


22-23 Rudra says that there are many purusas created by him, Brahma. Who 


his this Virat Purusa on whom he meditates. 


24-25 Brahma explains, although there are many purusas, he will now 


discourse on the One Purusa, the womb of the many purusas. 


12.339.1-21 
1-11 Brahma describes the Purusa. 


12-14 Those who reflect on the Purusa as their own Self go to him. They are not 


stained by action. 
15 But the other one is of the nature of action. 


16-20 One should understand everything as the Supreme; he, Brahma, has created 


the universe and Rudra, but it is the one Purusa who plays as he pleases. 
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21 Brahma declares that he has answered Rudra’s question from both Samkhya 


and Yoga perspectives. 
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CHAPTER 3: TRANSLATION 


Mahabharata 12.321 .1-43 


I yudhisthira uvaca | 


1 grhastho brahmacarl va vanaprastho ’tha bhiksukah | ya icchet siddhim 
asthatum devatam kam yajeta sah Il 


2 kuto hy asya dhruvah svargah kuto nihsreyasam param | vidhina kena juhuyad 
daivam pitryam tathaiva ca Il 


3 muktas ca kam gatim gacchen moksa§ caiva kimatmakah | svargatas caiva kim 
kuryad yena na cyavate divah ll 


4 devatanam ca ko devah pitr, nam ca tatha pita | tasmat parataram yac ca tan 
me brihi pitamaha || 


5 bhisma uvaca | 


gidham mam praSnavit prasnam prcechase tvam ihanagha | na hy esa tarkaya 
Sakyo vaktum varsaSatair api Il 

6 rte devaprasadad va rajaii janagamena va | gahanam hy etad akhyanam 
vyakhyatavyam tavarihan I 

7 atrapy udaharantimam itihasam puratanam | naradasya ca samvadam rser 
narayanasya ca 


8 narayano hi visvatma caturmurtih sanatanah | dharmatmajah sambabhtiva 
pitaivam me *bhyabhasata II 


Chapter 1 
Mahabharata 12.321 Lines 1-43 


Chapter 1 


I Yudhisthira said: 


1 What God ought one sacrifice to if one wishes to obtain perfection, whether he 
is a householder or a student or a hermit or a mendicant? 


2 How indeed can he obtain infallible heaven and [beyond it,] the ultimate 
good? By following what ritual practice to the gods and to the ancestors ought 
he to sacrifice? 


3 When liberated, to which state does one go? Of what nature is liberation? 
Having attained to heaven, what must one do so as not to fall from the 
celestial realm? 


4 Which god is the god of gods and likewise the ancestor of ancestors? And 
what transcends even that [heaven],' tell me all that, grandfather! 


5 Bhisma said: 


Skilled in enquiry, immaculate one, you ask me a question of deep mystery. 
Not with logic’ alone can this be articulated indeed even in hundreds of years, 


6 Or without divine grace, king, or comprehension of knowledge.’ Indeed the 
answer which I have to give you, enemy-slayer, is a profound mystery. 

7 And about this they cite an ancient tale of the dialogue of Narada and Rsi 
Narayana. 

8 Narayana, the eternal Soul of the universe, was born as Dharma’s progeny in 


quadruple form. Thus said my father [Samtanu]. 


' tasmat is not dual so it does not go with god of gods and ancestor of ancestors, therefore it must be 
svargat parataram. 

* tarkayd, the feminine form of this word is interesting here. Generally this word is used in the 
masculine gender (tarkena), which would not have upset the meter. It is tarkatah in K6.7, DS. 

> Obtaining knowledge is different from the soteriological goal of unification with the One. This is 
because, as Sankara notes, in knowledge other than moksa, there is always a duality. 
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Chapter 1 


Mahabharata 12.321 Lines 1-43 

9 krte yuge maharaja pura svayambhuve ’ntare | naro narayanas caiva harih 
krsnas tathaiva ca Il 

10 tebhyo narayananarau tapas tepatur avyayau | badaryasramam asadya Sakate 
kanakamaye I 

11 astacakram hi tad yanam bhitayuktam manoramam | tatradyau lokanathau tau 
krsau dhamanisamtatau II 

12 tapasa tejasa caiva durniriksau surair api | yasya prasadam kurvate sa devau 
drastum arhati I 

13 ninam tayor anumate hrdi hrcechayacoditah | mahameror gireh srngat pracyuto 
gandhamadanam II 

14 naradah sumahad bhitam lokan sarvan acicarat | tam deSam agamad rajan 


badaryasramam asugah Il 


15 tayor ahnikavelayam tasya kautihalam tv abhit | idam tad aspadam krtsnam 
yasmimil lokah pratisthitah II 


16 sadevasuragandharvah sarsikimnaralelihah | eka mirtir iyam ptrvam jata 
bhiyas caturvidha ll 
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Chapter 1 


Mahabharata 12.321 Lines 1-43 

9 O monarch, previously in Krta yuga in the age of Svayambht [Manu], 
[Narayana manifested Himself] as Nara and [rsi] Narayana and also Hari and 
Krsna. 

10 Of these [four], immutable Nara and Narayana, reaching Badari-asrama, 


performed austerities in a golden chariot. 


11 Eight-wheeled indeed was that vehicle, composed of primal elements and 
mind-blowing. There, these two primeval lords of the world, having taken 
birth as Dharma’s sons, became emaciated like reed. 


12 Due to their ardor and splendor, they were difficult to behold even by the 
gods. Only one whom they bless deserves to behold these two gods. 


13-16 With their approval indeed, in his heart impelled by the one who dwells in the 
heart, descending onto Gandhamadana, from the summit of the Great Meru, 
Narada, that immensely great being, wandered in all the worlds. The swift one 
[finally] came to that region, Badari-asrama, at the time of their [Nara and 
Narayana’s] daily rituals. He became curious: “this is the complete abode in 
which are established all the worlds with the gods, asuras, celestial musicians, 
sages, kinnaras, and the snakes. One form it was previously, which again 
became fourfold. 


“Chariot is often a metaphor for the body, see for example Ka. U. 1.3.3-8. 
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Chapter 1 
Mahabharata 12.321 Lines 1-43 


17 dharmasya kulasamtano mahan ebhir vivardhitah | aho hy anugrhito ’dya 
dharma ebhih surair iha | naranarayanabhyam ca krsnena harina tatha || 


18 tatra krsno hariS caiva kasmims$ cit karanantare | sthitau dharmottarau hy etau 
tatha tapasi dhisthitau Il 


19 etau hi paramam dhama kanayor ahnikakriya | pitarau sarvabhitanam 
daivatam ca yaSasvinau | kam devatam nu yajatah pitr, n va kan mahamatt Il 


20 iti samcintya manasa bhaktya narayanasya ha | sahasa pradurabhavat samipe 
devayos tada II 


pal krte daive ca pitrye ca tatas tabhyam niriksitah | pijitaS caiva vidhina 
yathaproktena Sastratah II 


22, tam drstva mahad ascaryam aptrvam vidhivistaram | upopavistah suprito 
narado bhagavan rsih Il 


23 narayanam samniriksya prasannenantaratmana | namaskrtva mahadevam idam 
vacanam abravit II 


24 vedesu sapuranesu sangopangesu giyase | tvam ajah Sasvato dhata mato 
*mrtam anuttamam | pratisthitam bhitabhavyam tvayi sarvam idam jagat ll 


SI 


Chapter 1 
Mahabharata 12.321 Lines 1-43 


17 The great progeny of Dharma’s lineage was brought up by these. Oh! how 
favored dharma is by these gods and also by Nara and Narayana and by Krsna 
and Hari. 


18 There, Krsna and Hari were engaged in some other work whereas these two 
higher Dharmas were likewise firmly established in austerities. 


19 These two are verily the ultimate abode. What is their daily ritual? These two 
great intellects, the accomplished ones, the parents and the divinity of all 
beings, to which divinity indeed or to which ancestors do they offer sacrifice?” 


20 Thus deliberating in his own mind, verily with devotion to Narayana, [Narada] 
then appeared forthwith near the gods. 


21 He was beheld by these two after they performed the divine and ancestral 
rituals and was honored in the manner prescribed in the scriptures. 


22 Having witnessed that great wonder, the unprecedented elaboration of ritual, 
the delighted divine sage Narada sat nearby. 


23 Fully beholding Narayana and rejoicing to his very core, [Narada] saluted the 
Great God and spoke these words: 


24 “You are glorified in the Vedas along with the ancillary texts and the puranas. 
You are considered the Unborn, the Sempiternal, the Sustainer, the 
Insuperable Immortality. In You is established the entire universe, past, future 
and so on. 
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Chapter 1 


Mahabharata 12.321 Lines 1-43 

25 catvaro hy aSrama deva sarve garhasthyamtlakah | yajante tvam aharahar 
nanamirtisamasthitam II 

26 pita mata ca sarvasya jagatah Sasvato guruh | kam tv adya yajase devam 


pitaram kam na vidmahe I 


2/ Sribhagavan uvaca | 


2 avacyam etad vaktavyam atmaguhyam sanatanam | tava bhaktimato brahman 
vaksyami tu yathatatham || 


28 yat tat siksmam avijfieyam avyaktam acalam dhruvam | indriyair indriyarthais 
ca sarvabhitais ca varjitam II 


29 sa hy antaratma bhutanam ksetrajiiaS ceti kathyate | trigunavyatirikto ’sau 
purusas ceti kalpitah | tasmad avyaktam utpannam trigunam dvijasattama Il 


30 avyakta vyaktabhavastha ya sa prakrtir avyaya | tam yonim avayor viddhi yo 
*sau sadasadatmakah | avabhyam pUjyate ’sau hi daive pitrye ca kalpite Il 


31 nasti tasmat paro ’nyo hi pita devo ’tha va dvijah | atma hi nau sa vijfieyas 
tatas tam pujayavahe Il 


32 tenaisa prathita brahman maryada lokabhavint | daivam pitryam ca kartavyam 
iti tasyanuSasanam | 
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Chapter 1 
Mahabharata 12.321 Lines 1-43 


25 The four modes of life (a@sramas), God, are indeed based on that of the 
householder. Every day they worship You who abides in various forms. 


26 [You are the] Father and Mother of the entire universe, and also the Eternal 
Guru. We know not to which deity or ancestor you sacrifice today. 


2/ The Effulgent Lord said: 


27 O brahmana, this eternal secret of the Self is not to be revealed, but to you 
who is endowed with devotion, I shall tell it as it is. 


28-29 That which is subtle, imperceptible, unmanifest, immovable, permanent and 
apart from senses, sense objects and also all beings, He is verily the indwelling 
Self of all beings and is called the Ksetrajiia (Knower of the Field). He is 
conceived as the Purusa transcending the three gunas. From him has arisen the 
Unmanifest (avyakta), composed of the three gunas, O best of the twice-born. 


30-32 She is the unchanging Prakriti, who is the Unmanifest established in manifest 
forms. Know her to be the womb of us both. There is none either preceptor or 
god or twice-born one who is greater than He who is of the nature of being 
and non-being and who is verily being worshipped in divine and ancestral rites 
performed by both of us. He is to be known as our Self, therefore we both 
worship Him. 


32 By Him this world sustaining limit is established, brahmana. This is His 
ordinance: [Obligatory] ritual to deity and ancestors is to be performed. 
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33 brahma sthanur manur dakso bhrgur dharmas tapo damah | maricir angiratris 
ca pulastyah pulahah kratuh II 


34 vasisthah paramesthi ca vivasvan soma eva ca | kardamas capi yah proktah 
krodho vikrita eva ca ll 


35 ekavimSatir utpannas te prajapatayah smrtah | tasya devasya maryadam 
pujayanti sanatanim |! 


36 daivam pitryam ca satatam tasya vijiaya tattvatah | atmapraptani ca tato 
jananti dvijasattamah II 


37 svargastha api ye ke cit tam namasyanti dehinah | te tatprasadad gacchanti 
tenadistaphalam gatim Il 


38 ye hinah saptadaSabhir gunaih karmabhir eva ca | kalah paficadaSa tyaktva te 
mukta iti niscayah ll 


39 muktanam tu gatir brahman ksetrajfia iti kalpitah | sa hi sarvagatas caiva 
nirgunas caiva kathyate Il 


40 drsyate jianayogena avam ca prasrtau tatah | evam jiatva tam atmanam 
pujayavah sanatanam I 


SD 


Chapter 1 


Mahabharata 12.321 


33-35 The twenty-one preceptors (prajdpatis) who sprang forth are: Brahman, 


36 


37 


38 


39 


40 


Sthanu, Manu, Daksa, Bhrgu, Dharma, Tapas, Dama, Marici, Angiras, Atri 
and Pulastya, Pulaha, and Kratu, Vasistha, and Paramesthin, and also Vivasvat 
and Soma and he who is called Kardama, as well as Krodha and Vikrita. They 
honor that God’s eternal law.’ 


Those best of the twice-born having properly understood the ritual to gods and 
ancestors know what is to be gained by them through it.° 


Whatever embodied beings worship Him, even those residing in heaven, due 
to His Grace they too reach that state which is indicated by Him as the result. 


Those who are freed from the seventeen attributes’ as well as karmas become 
liberated, having left behind the fifteen kalas,’ this is certain. 


Ksetrajiia is verily ordained as the destination of the liberated, brahmana. 
Indeed he is glorified as all-pervading and devoid of attributes. 


He can be envisioned by the yoga of knowledge. We two have sprung forth 
from Him. Knowing thus, we both worship that eternal Self. 


> Marydda, lit. the limit, but also the law. Cf. verse 32. 

° Atmapraptani is literally atmand praptani or Gtmane praptani, that is, either obtained by one oneself 
or for oneself. Here the Gtma prdpta would be self-fulfillment. 

7 These seventeen are the five sense faculties of knowledge (jfidnendriyas), the five sense organs of 
action (karmendriyas), the five vital breaths (prdnas), mind (manas) and understanding (buddhi). 

* Literally, parts. See Brhadaranyaka Up. which says kalas = fifteen digits of the moon, the sixteenth is 
fixed. Fifteen are temporal, one is transcendent. In Mundaka Up. 3.2.7 the fifteen are considered parts 
of the sensory apparatus. 
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4] tam vedas caSramas caiva nanatanusamasthitah | bhaktya samptjayanty adyam 
gatim caisam dadati sah Il 


42 ye tu tadbhavita loke ekantitvam samasthitah | etad abhyadhikam tesam yat te 
tam praviSanty uta Il 


43 itt guhyasamuddegas tava narada kirtitah | bhaktya premna ca viprarse 
asmadbhaktya ca te Srutah II 


a7 


Chapter 1 
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41 The Vedas and the various modes of life which are resorted to by various 
embodied beings worship that Foremost One with devotion. And He grants 
them this state [1.e., liberation]. 


42 In this world, those who are graced by That [One] and who are well 
established in Oneness, this is their transcendence—that they enter into Him. 


43 This secret teaching was expounded to you, Narada, with devotion and love. It 
was also heard by you, wise Rsi, with devotion towards us. 
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Mahabharata 12.322 .1—52 


I bhisma uvaca | 


if sa evam ukto dvipadam varistho; narayanenottamaptrusena | jagada vakyam 
dvipadam varistham; narayanam lokahitadhivasam I 

Z yadartham atmaprabhaveha janma; tavottamam dharmagrhe caturdha | tat 
sadhyatam lokahitartham adya; gacchami drastum prakrtim tavadyam Il 


3 vedah svadhita mama lokanatha; taptam tapo nanrtam uktapirvam | pajam 
gurainam satatam karomi; parasya guhyam na ca bhinnaptrvam I 


4 guptani catvari yathagamam me; Satrau ca mitre ca samo ’smi nityam | tam 
cadidevam satatam prapanna; ekantabhavena vrnomy ajasram | ebhir viSesaih 
parisuddhasattvah; kasman na paSyeyam anantam Sam II 

5 tat paramesthyasya vaco niSamya; narayanah satvatadharmagopta | gaccheti 
tam naradam uktavan sa; sampujayitvatmavidhikriyabhih Il 

6 tato visrstah paramesthiputrah; so *bhyarcayitva tam rsim puranam | kham 
utpapatottamavegayuktas; tato ’dhimerau sahasa nililye Il 
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Chapter 2 


I Bhisma said: 


1 Addressed by Narayana the Highest Purusa, the best amongst men [Narada] 
spoke thus to Narayana, whose dwelling’ in this world is for its welfare. 


2 [Narada said:] “O Self-Manifest One, that purpose for which you [took] thy 
supreme birth as fourfold in the house of Dharma—to fulfill that purpose of 
benefiting the world, today I go to behold your original nature. 


3 O Lord of the Universe, I studied the Vedas perfectly, performed austerities 
and never before uttered any untruth. I always perform worship of elders and 
teachers (guriindm), and the secrets of another I have never divulged before. 


4 I guarded the four’ in accordance with scripture; I am always impartial 
towards friend and foe. I always take refuge in that First of the Gods, I always 
choose that inexhaustible One through one-pointed devotion. How then can I, 
who has thus purified my mind’ through all these special [practices], not 
behold the Infinite Lord?” 


5 Hearing these words of the Parames t.hin’s son [Narada], the protector of 
Satvata dharma, Narayana said to Narada honoring him with the rites and rules 
He Himself had ordained: “Go then!” 


6 Thus being dismissed, the Paramesthin’s son, having worshipped that Ancient 
Sage, soared into the sky with the highest speed. Then he at once descended 
upon Meru. 


' Lokahitadhivasa = lokahitdya adhivasah yasya. Vasudeva in the Mahabharata is related to —vas (to 
dwell, and to shine). Cf. Visnupurana 1.2.12: “Who can describe him who is not to be apprehended by 
the senses: who is the best of all things; the supreme soul, self-existent: who is devoid of all the 
distinguishing characteristics of complexion, caste, or the like; and is exempt from birth, vicissitude, 
death, or decay: who is always, and alone: who exists everywhere, and in whom all things here exist; 
and who is thence named Vasudeva?” Wilson glosses this verse as follows: “The ordinary derivation of 
Vasudeva has been noticed above (p. 1): here it is derived from Vas, ‘to dwell,’ from Vishnu’s abiding 
in all things, and all in him. The Mahabharata explains Vasu in the same manner, and Deva to signify 
radiant, shining: ‘He causes all things to dwell in him, and he abides in all; whence he is named Vasu: 
being resplendent as the sun, he is called Deva: and he who is both these, is denominated Vasudeva.’ 
See also b. VI. c. 5.” The term Vasudeva means that all beings abide in that supreme being, and that he 
abides in all beings, as was formerly explained by KeSidhwaja to Khandikya called Janaka, when he 
inquired of him an explanation of the name of the immortal, Vasudeva. He said, ‘He dwelleth 
internally in all beings, and all things dwell in him; and thence the lord Vasudeva is the creator and 
preserver of the world.’” VP 6.5.80-81. 

> Nilakantha says the four are: “catvari panipddodaropasthani,” that is, the four are the hands, feet, the 
stomach and the generative organ; from this we might infer that Narada has been self-restrained and 
chaste. 

> Translating sattva as mind. 

“The characterizations of that One are: first (@dya), inexhaustible (ajasra), infinite (ananta). All these 
are marks of Narayana as tad ekam. 
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, tatravatasthe ca munir muhirtam; ekantam asadya gireh sa Srnge | alokayann 
uttarapaScimena; dadarSa catyadbhutartpayuktam II 


8 ksirodadher uttarato hi dvipah; Svetah sa namna prathito visalah | meroh 
sahasraih sa hi yojananam; dvatrimSatordhvam kavibhir niruktah Il 


9 atindriyas canaSanas ca tatra; nispandahinah susugandhinas ca | §vetah 
pumamso gatasarvapapas; caksurmusah papakrtam naranam II 


10 vajrasthikayah samamanonmana; divyanvayartpah Subhasaropetah | 


chatrakrtisirsa meghaughaninadah; satpuskaracatuska rajivaSatapadah Il 


11 sastya dantair yuktah Suklair; astabhir damstrabhir ye | jihvabhir ye 
visvagvaktram; lelihyante stryaprakhyam | 


12 bhaktya devam viSvotpannam; yasmat sarve lokah sitah | veda dharma 
munayah santa; devah sarve tasya visargah Il 


13. -yudhisthira uvaca | 


13. atindriya nirahara anispandah sugandhinah | katham te purusa jatah ka tesam 
gatir uttama Il 


14 ‘ye vimukta bhavanttha nara bharatasattama | tesam laksanam etad dhi yac 
chvetadvipavasinam II 


15 tasman me samSayam chindhi param kautihalam hi me | tvam hi 
sarvakatharamas tvam caivopasrita vayam ll 
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7 And there the sage rested for a while, reaching a solitary spot on the crest of 
the mountain. Casting his glance in a northwesterly direction, he beheld an 
exceedingly wonderful form. 


8 The island called Sveta lay sprawling towards the very north of the Milky 
Ocean. The poets say it is more than thirty-two thousand thousands yojanas° 
from Meru. 


9 Transcending senses and abstaining from food, unblinking and very fragrant, 
the men there are luminous,’ free of all sins, blinding the eyes of evildoing 
men. 


10-12 Adamantine in bone and body, equanimous in honor and dishonor, of divine 
origin and form and of auspicious essence, with umbelliform heads and 
sonorous like thunder, quadruple testicled,’ having feet with coverings [i., 
soles] like lotuses,* who were endowed with sixty white teeth and eight 
canines, with their tongues, they repeatedly and with devotion lick the God 
who has his face [turned] everywhere who is called Surya and from whom all 
worlds have come into existence.’ The Vedas, the dharmas, the universe, the 
peaceful sages and Gods, all are his emanations. 


13 Yudhisthira said: 


13 How are these persons who are transcending the senses and abstaining from 
food, unblinking and fragrant, born and what is their ultimate goal? 


14 Whatever the characteristic of the dwellers of Svetadvipa, best of the Bharatas, 
is it the very characteristic of persons here who are liberated? 


15 Regarding this dispel my doubt. Great indeed is my curiosity. You are the 
pleasure-garden of narratives and we resort to you. 


> Yojana = a measure of distance equal to four krosas or eight or nine miles. Cf. Apte s.v. “yojana.” 

° Sveta means white, pure, bright and luminous. It is less a physical color and more a quality of 
luminescence, illumination, and purity. This sense is clearly brought out in this verse: the men here are 
pure and effulgent, blinding the eyes of those who are impure. 

y Reading puskara as muska as per Nilakantha. Nilakantha interprets the four muska as also four 
shoulders. See Ganguli’s note. Puskara means lotus, which is often the metaphor for various body parts 
especially the eyes. These variants do not affect the philosophical sense I wish to underscore: that these 
beings are dyadic, displaying a doubling of body parts: be they shoulders, testes, or eyes. 

* Preferring Nilakantha’s reading of rajivacchadapdadah to the critical edition’s rajivasatapadah. The 
latter reading will give us “hundred lotus like feet.” 

° Nilakantha says: yasmat hetoh devam. paramesvaram. sam prasiitah dhydnabalena hrdaye 
vyakttkrtavantah siityagdre mata putramiva = due to which cause they have given birth to the God, that 
is, Paramegvara. That is, with the power of their contemplation, they have made him manifest in their 
heart. Just as in the maternity room, the mother [gives birth to] the son. 
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16 bhisma uvaca | 


16 vistirnaisa katha rajafi Sruta me pitrsamnidhau | saisa tava hi vaktavya 
kathasaro hi sa smrtah 


Ly rajoparicaro nama babhtvadhipatir bhuvah | akhandalasakhah khyato bhakto 
narayanam harim Il 


18 dharmiko nityabhaktaS ca pitr,n nityam atandritah | samrajyam tena 
sampraptam narayanavarat pura I 


19 satvatam vidhim asthaya prak siryamukhanihsrtam | pijayam asa deveSam 
tacchesena pitamahan Il 


20 pitrsesena viprams ca samvibhajyasritams ca sah | Sesannabhuk satyaparah 
sarvabhitesv ahimsakah | sarvabhavena bhaktah sa devadevam janardanam Il 


21 tasya narayane bhaktim vahato ’mitrakarSana | ekaSayyasanam Sakro dattavan 
devarat svayam ll 


22 atma rajyam dhanam caiva kalatram vahanani ca | etad bhagavate sarvam iti 
tat preksitam sada ll 


2S kamyanaimittikajasram yajiiyah paramakriyah | sarvah satvatam asthaya 
vidhim cakre samahitah II 


24 paficaratravido mukhyas tasya gehe mahatmanah | prayanam bhagavatproktam 
bhufjate cagrabhojanam II 
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16 Bhisma said: 


16 King, this narrative which is heard by me in the company of my father, is 
extensive."° It is fit to be narrated to you. Indeed it is said to be the essence of 
narratives. 

17 There was a king called Uparicara. He was famous as Indra’s friend and as 


being devoted to Narayana Hari. 


18 He was righteous and ever devoted to his ancestors and always vigilant. In the 
past, he gained sovereignty due to the boon of Narayana. 


19-20 Abiding in satvata injunctions issued forth from the mouth of Strya, he 
worshipped the Lord of Gods first and with the sacrificial remainder, the 
ancestors, with the remains of the ancestral offerings, the wise ones, and 
having distributed among his dependents, he used to eat whatever food 
remained. He was non-violent towards all beings. He was completely devoted 
to the God of Gods, Janardana. 


21 Bane of enemies [Yudhisthira], the king of gods Indra himself shared his own 
bed and throne with him [Vasu]'’ who was bearing devotion to Narayana. 


22 “This is all for the Lord” thus [Vasu] always regarded his own self, his 
kingdom, wealth and wife and vehicles. 


23 He always performed all the great sacrificial rites —solicitous and incidental — 
being equanimous and” abiding in the Satvata way." 


24 In the house of that great soul, the foremost scholars of Paficaratra used to 
partake the best food offered to the Lord and [then] brought [to them]. 


0 The father is Samtanu. Verse 12.802* attests to this. “Narada the great sage, when asked by the king 
told this story previously to Shamtanu there I heard it for the first time (pura), when I was with my 
father.” The proximity of this narrative and genealogy is significant. As Samtanu and Ganga constitute 
the first descent in the epic. Thus, the Adiparvan is evoked explicitly not merely by the narrative of 
Vasu. The Vasu Bhisma himself is related to descent in Book I, and King Vasu will now respresent the 
fall and ascent. This is why the narrative is said to be “the essence of all narratives” (kathdsdra) in that 
it is the essential fall and ascent which the epic articulates. It is also “extensive” (vistirnd) in the sense 
that it is the summary of the extensive Mahabharata. 

'' That is, Indra shared his bed and throne with Vasu. 

Reading kamyanaimittika ajasram for kamyanaimittikajasram, since kamyanaimittikah is adjective 
of parama kriyah. The contracted form the critical edition preserves is grammatically problematic but 
is necessary for meter. 

'? Krsna appears in the Satvata clan. Therefore we can interpret this adjectival form of the term 
narrowly as “Krishnaite.” Thus the Satvata way could mean ritual methods which are “Krishnaite,” 
provided we keep in view that the so called “Krishna-bhakti” is part of a philosophical argument for 
monism, which is underscored by the one being which has become fourfold. One ought not derive the 
term from later texts, such as Satvata Tantra, and believe the present passages to be interpolations, a 
move that is now impossible to hold since we have the archetype of the Mahabharata. It is more cogent 
to argue the Mahabharata innovation to be originary. 
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25 tasya praSasato rajyam dharmenamitraghatinah | nanrta vak samabhavan mano 
dustam na cabhavat | na ca kayena krtavan sa papam param anv api Il 

26 ye hi te munayah khyatah sapta citrasikhandinah | tair ekamatibhir bhitva yat 
proktam Sastram uttamam I 


2 maricir atryangirasau pulastyah pulahah kratuh | vasisthaS ca mahateja ete 
citrasikhandinah II 


28 sapta prakrtayo hy etas tatha svayambhuvo ’stamah | etabhir dharyate lokas 
tabhyah Sastram vinihsrtam I 


29 ekagramanaso danta munayah samyame ratah | idam Sreya idam brahma idam 
hitam anuttamam | lokan samcintya manasa tatah sastram pracakrire I 

30 tatra dharmarthakama hi moksah pascac ca kirtitah | maryada vividhas caiva 
divi bhimau ca samsthitah II 

31 aradhya tapasa devam harim narayanam prabhum | divyam varsasahasram vai 
sarve te rsibhih saha II 

32 narayananusasta hi tada devi sarasvati | viveSa tan rsin sarvaml lokanam 
hitakamyaya Il 
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25 When that destroyer of foes was ruling the kingdom with dharma, his speech 
never became untrue, his mind never became defiled nor did he commit the 
slightest sin with his body. 


26 That which those sages celebrated as the seven CitraSikhandins, becoming of 
one mind enunciated, became the best Scripture.'* 


27 Marici, Atri, Angiras, Pulastya, Pulaha, Kratu, and Vasistha of great brilliance 
are the Citrasikhandins. 


28 These indeed are the seven prakrtis to whom that of the Self-Born One is the 
eighth. By these the world is sustained and to these the Scripture was 
transmitted. 


29 The disciplined sages, one pointed in mind, who were engaged in controlling 
[themselves] propounded the Scripture contemplating in their minds the 
worlds thinking, “This is the highest Good, this is Brahman, this is the 
insuperable Felicity.” 


30 Therein Dharma, prosperity (artha), pleasure (kama), and, finally, liberation 
(moksa) were propounded. Regulations of various kinds [to be followed] in 
heaven and earth were also established. 


31 All those along with all the Rs is worshipped the God Hari Narayana, the 
Lord, with austerities for a thousand divine years. 


32 The goddess Sarasvati then entered into those rsis,’” commanded by Narayana, 
with the desire of benefitting all the worlds. 


'* Supplying the implied tat for the relative pronoun yat. 
'S The idea here is that they were inspired by the divine muse. 
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33 tatah pravartita samyak tapovidbhir dvijatibhih | Sabde carthe ca hetau ca esa 
prathamasargaja Il 

34 adav eva hi tac chastram omkarasvarabhisitam | rsibhir bhavitam tatra yatra 
karuniko hy asau ll 

35 tatah prasanno bhagavan anirdistaSariragah | rsin uvaca tan sarvan adrsyah 
purusottamah II 

36 krtam Satasahasram hi Slokanam idam uttamam | lokatantrasya krtsnasya 
yasmad dharmah pravartate Il 

37 pravrttau ca nivrttau ca yonir etad bhavisyati | rgyajuhsamabhir justam 
atharvangirasais tatha ll 

38 tatha pramanam hi maya krto brahma prasadajah | rudras ca krodhajo vipra 
ydyam prakrtayas tatha II 

39 suryacandramasau vayur bhtmir apo ’gnir eva ca | sarve ca naksatragana yac 
ca bhutabhisabditam || 

40 adhikaresu vartante yathasvam brahmavadinah | sarve pramanam hi yatha 


tathaitac chastram uttamam I 


41 bhavisyati pramanam vai etan madanuSasanam | asmat pravaksyate dharman 
manuh svayambhuvah svayam Il 


42 usana brhaspatis caiva yadotpannau bhavisyatah | tada pravaksyatah Sastram 
yusmanmatibhir uddhrtam II 
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33 Then she, born of the first creation, was set into motion in word, meaning and 
reason by those twice-born ones who knew austerities perfectly. 


34 At the very commencement itself the Scripture adorned with the phoneme Om 
was manifested by the rs is there, where the Compassionate One was. 


35 Becoming gratified by that, the invisible Lord Purusottama, being in a body 
that is undefinable, said to the sages: 


36 “Excellent is this [Scripture] of a hundred thousand verses, composed [by you] 
from which the dharma of the entire working of the world springs forth. 


37 This [Scripture] which is in accord with Rk, Yajus, Saman, and the chants of 
Angiras’s Atharvans as well will become the source of both pravrtti 
(becoming) and nivrtti (Being). 


38 Likewise Brahma born of [my] grace is made an authority by me, so also 
Rudra born of [my] wrath, and also you wise ones, and likewise the elemental 
forces; 

39 [And also] both the sun and moon, and wind, earth, water and fire as well, and 


all the starry constellations and whatever else is said to be a bhiita [i.e., a 
being, or that which has come into existence. ] 


40-42 The brahmavadins [i.e., the ontologists] respectively are in their positions 
(adhikara). As they all are authorities (pramdna), likewise this highest 
scripture, will also become the authority (pramdna). This indeed is my decree. 
From this [scripture] Manu, the self-born one himself will expound on 
dharmas. When USanas and Brhaspati are born, they will expound on the 
scripture drawn from your intellect. 
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43 svayambhuvesu dharmesu Sastre coSanasa krte | brhaspatimate caiva lokesu 
pravicarite II 
44 yusmatkrtam idam Sastram prajapalo vasus tatah | brhaspatisakasad vai 


prapsyate dvijasattamah || 


45 sa hi madbhavito raja madbhaktas ca bhavisyati | tena Sastrena lokesu kriyah 
sarvah karisyati Il 


46 etad dhi sarvaSastranam Sastram uttamasamjfitam | etad arthyam ca dharmyam 
ca yaSasyam caitad uttamam Il 


47 asya pravartanac caiva prajavanto bhavisyatha | sa ca raja Sriya yukto 
bhavisyati mahan vasuh Il 


48 samsthite tu nrpe tasmifi Sastram etat sanatanam | antardhasyati tat satyam etad 
vah kathitam maya ll 
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43-44 When the scripture regarding Svayambhi’s dharmas has been made by 
USanas, as well as the doctrine of Brhaspati has been circulated in the world, 
then, O best amongst the twice-born, the ruler of men Vasu indeed will obtain 
from Brhaspati this scripture made by you. 


45 Absorbed in Me, the king will verily become my devotee. Following that 
scripture, [he] will perform all duties in the worlds. 


46 Among all scriptures, this scripture (Sastra) is considered the best indeed. This 
[scripture] is excellent for prosperity and dharma and fame as well. 


47 And due to its promulgation, you will verily have progeny. And that king, the 
great Vasu, will become endowed with splendor (Sri). 


48 But, after the demise of that king, this eternal scripture will disappear. This is 
the truth prophesied to you by me.” 
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49 etavad uktva vacanam adrsyah purusottamah | visrjya tan rsin sarvan kam api 
prasthito disam Il 


50 tatas te lokapitarah sarvalokarthacintakah | pravartayanta tac chastram 
dharmayonim sanatanam || 


51 utpanne *’ngirase caiva yuge prathamakalpite | sangopanisadam Sastram 
sthapayitva brhaspatau Il 


52 jagmur yathepsitam deSam tapase krtaniscayah | dharanat sarvalokanam 
sarvadharmapravartakah II 
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49 Having spoken these words, the invisible Purusottama dismissed all those 
sages and went away somewhere. 


50 Then those sires of the world, well-wishers of all the worlds, set in motion that 
Scripture, the eternal source of dharma. 


51-52 And when Brhaspati was born in Angiras’s [clan], at the dawn the first yuga 
[i.e., Krta], then depositing the scripture and the upanisad with the auxiliary 
sciences [with Brhaspati], those promulgators of all dharmas went away to the 
region they desired, resolved to perform austerities in order to uphold all 
worlds.'° 


‘© Ablative here is taken in the sense of dative. 
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Mahabharata 12.323 1-57 


I bhisma uvaca | 

it tato “tite mahakalpe utpanne ‘ngirasah sute | babhtvur nirvrta deva jate 
devapurohite Il 

Z brhad brahma mahac ceti Sabdah paryayavacakah | ebhih samanvito rajan 
gunair vidvan brhaspatih II 

3 tasya Sisyo babhiivagryo rajoparicaro vasuh | adhitavams tada Sastram samyak 
citrasikhandijam II 

4 sa raja bhavitah pirvam daivena vidhina vasuh | palayam 4sa prthivim divam 
akhandalo yatha ll 

5 tasya yajfio mahan asid aSvamedho mahatmanah | brhaspatir upadhyayas tatra 
hota babhiva ha II 

6 prajapatisutas catra sadasyas tv abhavams trayah | ekatas ca dvitas caiva tritas 
caiva maharsayah Il 

7 dhanusakso ’tha raibhyaSs ca arvavasuparavasi | rsir medhatithis caiva tandyas 
caiva mahan rsih Il 

8 rsih Saktir mahabhagas tatha vedasiras ca yah | kapilaS ca_rsiSresthah 
salihotrapitamahah II 
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Chapter 3 


1 Bhisma said: 


1 In that previous great kalpa, when Angiras’ son was born, [and] became priest 
of the gods, the gods became joyful. 


2 King! Brhat, Brahman, and Mahat—these words are synonymous. The wise 
Brhaspati is endowed with these attributes. 


6) The king Uparicara Vasu became his foremost disciple. He then thoroughly 
studied the Scripture composed by the Citrasikhandins. 


4 That king Vasu, as was previously destined by divine order, ruled this earth as 
does Indra the heaven. 


=) He, that great soul performed the great sacrifice ASvamedha. There, his 
preceptor Brhaspati became the officiating priest (hot). 


6 And Prajapati’s three sons, the great sages Ekata, Dvita and Trita became the 
assistant priests (sadasyas). 


7 Dhanusaksa, Raibhya, Arvavasu, Paravasi, and the seer Medhatithi and also 
Tandya the great seer, 


8 the blessed seer Sakti and likewise the one who is Vedasiras, and Kapila, 
foremost among seers, the grandfather of Salihotra, 
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9 adyah kathas taittiris ca vaiSampayanaptrvajah | kanvo ’tha devahotras ca ete 
sodaSa kirtitah | sambhrtah sarvasambharas tasmin rajan mahakratau Il 

10 na tatra pasughato *bhit sa rajaivam sthito ’bhavat | ahimsrah Sucir aksudro 
nirasih karmasamstutah | aranyakapadodgita bhagas tatropakalpitah Il 

11 pritas tato ’sya bhagavan devadevah puratanah | saksat tam darSayam asa so 
*drsyo *nyena kena cit Il 

12 svayam bhagam upaghraya purodasam grhitavan | adrsyena hrto bhago devena 
harimedhasa II 

13 brhaspatis tatah kruddhah sruvam udyamya vegitah | akasam ghnan sruvah 


patai rosad aSriiny avartayat Il 


14 uvaca coparicaram maya bhago ’yam udyatah | grahyah svayam hi devena 
matpratyaksam na samSayah Il 


15 udyata yajfiabhaga hi saksat praptah surair iha | kimartham iha na prapto 
darsanam sa harir vibhuh | 


16 tatah sa tam samuddhitam bhtimipalo mahan vasuh | prasadayam asa munim 
sadasyas te ca sarvasah Il 
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9 Katha the First and Taittiri, the elder brother of Vaisampayana,' then Kanva 
and also Devahotra are said to be the sixteen [attending priests]. All 
paraphernalia was collected, king, for that great sacrifice. 


10 There was no animal immolation. The king comported himself thus: non- 
violent, pure, not mean, free of desire and glorified by his ritual. Passages 
sung from the philosophical texts (@ranyaka) were employed there. 


Ll By that, pleased with him, the Effulgent Lord, God of gods, that Ancient One, 
revealed Himself before his eyes invisible to anyone else. 


12 He Himself accepted the share of the sacrificial bread” (puroddaéa) by smelling 
it. The share was taken by the God of blazing intellect (harimedhas), the God 
who remained invisible. 


13 Enraged because of that, Brhaspati, became impetuous, raising the sacrificial 
ladle and hitting the sky with strikes of the ladle,’ shed tears in anger. 


14 And he spoke to Uparicara, “This portion presented by me should indeed be 
accepted by the God Himself, in front of my eyes. There is no doubt about 
that!” 


15 Indeed the offered sacrificial portions here are received by the gods visibly. 
Why do I not obtain the audience (darSana) here of all-pervading Hari?”* 


16 Then the protector of the earth, the great Vasu and also all the priests, placated 
that agitated Sage in every way. 


' This relationship is also found in the Visnupurana. 

° Usually translated as “cake” but it is not sweet. It is made of rice flour. It is offered thus: a little 
clarified butter is spread on a ladle, then a piece of this bread is placed on it, again clarified butter is 
added on top and it is all offered into the sacrificial fire. 

5 Reading srucah pataih for sruvah patai, since srucah is genitive. 

“Here Kinjawadekar has an insertion: “Yudhishthira said, ‘In the great sacrifice of Uparichara, all the 
deities appeared in their respective forms for taking their shares of the sacrificial offerings and were 
seen by all. Why is it that the puissant Hari only acted otherwise by invisibly taking his share?’ 
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17 Ucus cainam asambhranta na rosam kartum arhasi | naisa dharmah krtayuge 
yas tvam rosam acikrthah Il 


18 arosano hy asau devo yasya bhago ’yam udyatah | na sa Sakyas tvaya drastum 
asmabhir va brhaspate | yasya prasadam kurute sa vai tam drastum arhati Il 


19 ekatadvitatrita aicuh 


19 vayam hi brahmanah putra manasah parikirtitah | gata nihSreyasartham hi kada 
cid disam uttaram Il 

20 taptva varsasahasrani catvari tapa uttamam | ekapadasthitah samyak 
kasthabhitah samahitah II 

21 meror uttarabhage tu ksirodasyanukilatah | sa deSo yatra nas taptam tapah 
paramadarunam | katham paSyemahi vayam devam narayanam tv iti Il 

22 tato. vratasyavabhrthe vag uvacaSarirint | sutaptam vas tapo  viprah 
prasannenantaratmana I 


23 yuyam jijiasavo bhaktah katham draksyatha tam prabhum | ksirodadher 
uttaratah Svetadvipo mahaprabhah || 


24 tatra narayanapara manavas candravarcasah | ekantabhavopagatas te bhaktah 
purusottamam II 

2D te sahasrarcisam devam praviSanti sanatanam | atindriya nirahara anispandah 
sugandhinah II 


OF 
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17 And they, not being confused, spoke to him, “You ought not to be angry. This 
is not the dharma in krta yuga, that you gave way to wrath. 


18 Indeed that God to whom this portion is offered is free of wrath. He is not 
possible to be seen either by you or by us, Brhaspati. Only the one who has 
His Grace is able to behold Him.” 


19 Ekata, Dvita and Trita’ said: 


19 Indeed we are proclaimed to be the mind born sons of Brahma. Verily once we 
had gone to the northern direction for the sake of supreme felicity.° 


20 Having practised austerities for four thousand years, the highest penance, 
standing on one foot we became completely focused like a log of wood. 


21 To Meru’s north, along the very shores of the Ocean of Milk, is that land 
where we performed austerities of extreme severity, thus thinking, “How 
indeed can we see the god Narayana?” 


22 Then, at the time of the concluding ritual ablution of that vow, an incorporeal 
voice said: “Well done are your austerities, sages, done with a joyful heart. 


23 You are eager to know, devotees (bhaktah), how you will behold that Lord. To 
the north of the Ocean of Milk, lies Svetadvipa,’ (the White Island) of great 
splendor. 


24-25 There [dwell] Narayana-seeking people, radiant like the moon. Having 
attained one-pointed focus, those devotees who are transcending senses and 
not needing sustenance, unblinking and fragrant, enter the Purus ottama (the 
Supreme Purus a), the thousand-beamed radiant God, the eternal Being. 


° The names of these sages literally mean Oneness, Twoness, and Threeness. 

° That is, liberation. 

7“daivani sa vytihaSatani sapta / rakto haridro’tha tathaiva suklah” from Moksadharmaparvan, 
“Desirous of liberation . . . the individual soul at last attains to White.’ M. N. Dutt, trans., 
Moksadharmaparvan, 313. 
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26 ekantinas te purusah Svetadvipanivasinah | gacchadhvam tatra munayas 
tatratma me prakasitah Il 

27 atha Srutva vayam sarve vacam tam aSaririnim | yathakhyatena margena tam 
desam pratipedire || 

28 prapya Svetam mahadvipam taccittas taddidrksavah | tato no drstivisayas tada 
pratihato *bhavat Il 

29 na ca paSyama purusam tattejohrtadarSanah | tato nah pradurabhavad vijiianam 
devayogajam Il 

30 na kilataptatapasa Sakyate drastum afijasa | tatah punar varsaSatam taptva 
tatkalikam mahat | 

31 vratavasane suSubhan naran dadrsire vayam | Svetams candrapratikasan 
sarvalaksanalaksitan I 

a2 nityafjalikrtan brahma japatah pragudanmukhan | manaso nama sa japo 


japyate tair mahatmabhih | tenaikagramanastvena prito bhavati vai harih II 


79 


Chapter 3 
Mahabharata 12.323 Lines 1—57 


26 One-pointed in their focus are these beings, the inhabitants of the Svetadvipa. 
Go there, ascetics, there My Self blazes forth.” 


2 Then heeding that incorporeal speech, we set out to that region by the 


prescribed path. 

28 Our minds intent on Him, desirous of beholding Him, we reached the white, 
great island. And then at that moment the scope of our vision became 
occluded. 


29-30 And we could not behold [that] Purusa since we were deprived of vision by 
His effulgence. Then, there dawned upon us the realization, born of our union 
with God, that it is not possible to behold Him immediately by those ascetics 
who have not performed any austerities. Then, again, for a hundred years we 
performed appropriate great austerities. 


31-32 At the end of our vows, we beheld extremely auspicious beings, white like 
moonlight, endowed with all auspicious marks, perpetually saluting with 
palms joined, chanting brahman, facing north-east. Indeed, the chant was 
performed mentally by the great souls. Hari became verily gratified by the 
one-pointedness of their mind. 
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33 ya bhaven munisardila bhah stryasya yugaksaye | ekaikasya prabha tadrk 
sabhavan manavasya ha ll 


34 tejonivasah sa dvipa iti vai menire vayam | na tatrabhyadhikah kas cit sarve te 
samateyjasah Il 

35 atha siryasahasrasya prabham yugapad utthitam | sahasa drstavantah sma 
punar eva brhaspate Il 

36 sahitas cabhyadhavanta tatas te manava drutam | krtafijaliputa hrsta nama ity 
eva vadinah Il 

37 tato *bhivadatam tesam aSrausma vipulam dhvanim | balih kilopahriyate tasya 
devasya tair naraih Il 

38 vayam tu tejasa tasya sahasa hrtacetasah | na kim cid api paSyamo 
hrtadrstibalendriyah Il 

39 ekas tu Sabdo ’viratah Sruto ’smabhir udiritah | jitam te pundarikaksa namas te 
viSvabhavana Il 

40 namas te ‘stu hrsikeSa mahapurusaptrvaja | iti Sabdah Sruto *smabhih 
Siksaksarasamiritah 
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33 


34 


35 


36 


on 


38 


39 


40 


O tiger among sages [Brhaspati], the splendor of each one of those beings was 
like that splendor of the sun which would be at the end of the eon. 


“An abode of brilliance (tejas) is this island,’ thus we reflected. There none 
was greater [or lesser], all were of equal radiance. 


Then again, suddenly we saw the brilliance of a thousand suns verily risen at 
once, Brhaspati! 


And thereafter the beings were hastily running together towards It, saluting 
with their palms joined, delighted, uttering only, “Obeisance!” 


Then, when they were addressing [that radiant Being] thus, we heard a great 
sound. Offering was being carried to that God by those men. 


And suddenly we were carried away by the brilliance of that [God]. Nothing at 
all did we see, deprived of the strength and power of our sight. 


Indeed, only one incessant chanting voice was heard by us. “Victorious are 
you, Lotus-Eyed One! Salutations to you, O manifestor of the universe, 


Obeisance to you Hrsitkesa, Great primeval Purusa!” These words, impelled by 
and phonemes were heard by us. 
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4] etasminn antare vayuh sarvagandhavahah Ssucih | divyany uvaha puspani 
karmanyas causadhis tatha II 


42 tair istah paficakalajfiair harir ekantibhir naraih | ninam tatragato devo yatha 
tair vag udirita | vayam tv enam na paSyamo mohitas tasya mayaya I 


43 marute samnivrtte ca balau ca pratipadite | cintavyakulitatmano jatah smo 
*ngirasam vara ll 


44 manavanam sahasresu tesu vai Suddhayonisu | asman na kas cin manasa 
caksusa vapy apijayat ll 


45 te ‘pi svastha munigana ekabhavam anuvratah | nasmasu dadhire bhavam 
brahmabhavam anusthitah II 


46 tato *sman suparisrantams tapasa capi karsitan | uvaca khastham kim api 
bhitam tatraSsarirakam | 


47 drsta vah purusah Svetah sarvendriyavivarjitah | drsto bhavati deveSa ebhir 
drstair dvijottamah Il 


48 gacchadhvam munayah sarve yathagatam ito ’cirat | na sa Sakyo abhaktena 
drastum devah katham cana Il 
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41 Meanwhile the pure wind, bearer of all scents, carried the divine flowers and 
herbs used in rituals. 


42 Worshipped by those knowers of the paficakala and one-pointed persons, the 
God Hari, verily arrived there as was declared by them. But we do not see 
Him, confounded by His maya. 


43 When the wind stopped completely and when the offering was completed, our 
minds were perturbed with worry, best of Angirasas! 


44 Among those thousands of beings born indeed of pure wombs no one honored 
us with either a thought or a glance. 


45 Those hosts of sages established in themselves and following their vows with 
unswerving focus, did not pay attention to us, as they were practicing 
absorption in Brahman. 


46-47 Then, to us, who were very fatigued and also emaciated by austerities, some 
bodiless being in the sky said, “By you have been seen these [Svetadvipa] 
persons, white and without any sense-organs. The Lord God becomes seen by 
being seen by these, best among the twice-born. 


48 All of you, depart from here at once, the way you came! That God can in no 
way be seen by one who is not a devotee. 
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49 kamam kalena mahata ekantitvam samagataih | Sakyo drastum sa bhagavan 
prabhamandaladurdrSah II 


50 mahat karyam tu kartavyam yusmabhir dvijasattamah | itah krtayuge ’tite 
viparyasam gate ’pi ca ll 


51 vaivasvate ’ntare viprah prapte tretayuge tatah | suranam karyasiddhyartham 
sahaya vai bhavisyatha Il 

52 tatas tad adbhutam vakyam niSamyaivam sma somapa | tasya prasadat praptah 
smo deSam Ipsitam afijasa Il 

53 evam sutapasa caiva havyakavyais tathaiva ca | devo ’smabhir na drstah sa 
katham tvam drastum arhasi | narayano mahad bhitam visvasrg 
ghavyakavyabhuk I 

54 bhisma uvaca | 

54 evam ekatavakyena dvitatritamatena ca | anunitah sadasyais ca brhaspatir 
udaradhih | samaniya tato yajiiam daivatam samapiyayat Il 

3p) samaptayajfio rajapi prajah palitavan vasuh | brahmasapad divo bhrastah 
pravivesa mahim tatah Il 

56 antarbhimigataS caiva satatam dharmavatsalah | narayanaparo bhitva 
narayanapadam jagau | 

57 tasyaiva ca prasadena punar evotthitas tu sah | mahitalad gatah sthanam 


brahmanah samanantaram | param gatim anuprapta iti naisthikam afjjasa Il 
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49 That God who is difficult to behold due to his corona of effulgence can easily 
be seen by those who after a long time have reached one-pointedness. 


50 Best of the twice-born! Great work indeed is to be done by you, after this Krta 
age declines and has passed away. 


51 In the Vaivasvata [cycle] then, when the Treta age arrives, you will indeed be 
the assistants of the gods for the accomplishment of their mission.” 


52 Then having heard those wondrous words, O Soma-drinker [Brhaspati], by 
His grace we reached our desired destination at once. 


53 Thus with austerities and also with oblations and chants that God is not seen 
by us, how then will you be able to behold [Him]? The Great Being Narayana 
is the Creator of this universe and the recipient of all sacrificial offerings and 
incantations.” 


54 Bhisma said: 


54 Thus, by the speech of Ekata and by the approval of Dvita and Trita, and also 
urged by the priests, Brhaspati, the generous one, worshipped the God, having 
concluded the sacrifice properly. 


55 King Vasu also, after the sacrifice was concluded, ruled his subjects. Then, 
due to the curse of bra _hman_as, he fell from heaven and entered the earth. 


56 And when he was in the bowels of the earth, he was always a lover of dharma. 
Being devoted to Narayana, he attained the abode of Narayana. 


a By the grace of that very God, he once again rose up from the underworld, 
went to Brahma’s abode immediately and instantly attained the eternal state 
[identity with Brahman]. 
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I yudhisthira uvaca | 


i yada bhakto bhagavata asid raja mahavasuh | kimartham sa paribhrasto vivesa 
vivaram bhuvah Il 


bhisma uvdca 


atrapy udaharantimam itihdasam puratanam | rsinam caiva samvadam 
tridasanam ca bharata Il 


3 ajena yastavyam iti devah prahur dvijottaman | sa ca chago hy ajo jiieyo 
nanyah pasur iti sthitih II 


rsaya ticuh | 


byair yajfiesu yastavyam iti vai vaidiki Srutih | ajasamjnani byani chagam na 
ghnantum arhatha I 


5 naisa dharmah satam deva yatra vadhyeta vai pasuh | idam krtayugam 
Srestham katham vadhyeta vai pasuh Il 


6 bhisma uvaca | 


tesam samvadatam evam rsinam vibudhaih saha | margagato nrpaSresthas tam 
deSam praptavan vasuh | antariksacarah sriman samagrabalavahanah Il 


7 tam drstva sahasayantam vasum te tv antariksagam | Ucur dvijatayo devan esa 
chetsyati samSayam || 


8 yajva danapatih sresthah sarvabhitahitapriyah | katham svid anyatha briyad 
vakyam esa mahan vasuh II 
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Chapter 4 


I Yudhisthira said: 


1 If the great king Vasu was a devotee of the Effulgent Lord, how then did he 
fall and enter the depths of the earth? 


Bhisma said: 


Here also they cite an ancient story, Bharata, and also the dialogue of the rsis 
and the gods. 


3 The gods said thus to the best of the twice-born ones: “Sacrifice should be 
done with a goat. A goat alone is to be known as ‘aja’ and not any other 
animal.” This [was their] position. 


The Rsis said: 
“With seeds (bija) should be sacrificed in sacrifices,” this indeed is the Vedic 


injunction. Seeds denote aja, you ought not to kill a goat. 


5 This is not the dharma of good people, gods, where an animal is slain. This is 
the Krta age, the best one. Indeed how can an animal be slain? 


6 Bhisma said: 


As the rsis were conversing thus with the gods, the best among kings, Vasu, 
wandering in the welkin, on his way arrived at that place accompanied with all 
his army and vehicles. 


7-8 Having seen the sky-farer Vasu suddenly approaching, the twice-born ones 
said to the gods, “He will dispel the doubt. How indeed can this great Vasu, 
the sacrificer, master of charity, the best one, who loves the welfare of all 
beings speak otherwise?” 
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9 evam te samvidam krtva vibudha rsayas tatha | aprcchan sahasabhyetya vasum 
rajanam antikat Il 


10 bho rajan kena yastavyam ajenahosvid ausadhaih | etan nah samSayam chindhi 
pramanam no bhavan matah ll 


11 sa tan krtafijalir bhitva paripapraccha vai vasuh | kasya vah ko matah pakso 
brita satyam samagatah Il 


12 rsaya iicuh | 


12 dhanyair yastavyam ity esa pakso ’smakam naradhipa | devanam tu pasuh 
pakso mato rajan vadasva nah I 


13 bhisma uvaca | 

13 devanam tu matam jnatva vasuna paksasamSrayat | chagenajena yastavyam 
evam uktam vacas tada Il 

14 kupitas te tatah sarve munayah stryavarcasah | Ucur vasum vimanastham 
devapaksarthavadinam I 

15 surapakso grhitas te yasmat tasmad divah pata | adya prabhrti te rajann akase 


vihata gatih | asmacchapabhighatena mahim bhittva praveksyasi Il 


16 tatas tasmin muhirte ’tha rajoparicaras tada | adho vai sambabhivasu bhimer 
vivarago nrpah | smrtis tv enam na prajahau tada narayanajfiaya Il 
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9-10 Thus having conferred, the gods and the rsis, hurriedly approaching king Vasu 
asked, “King, how should one sacrifice? With goats or with herbs? Resolve 
this doubt of ours. Good sir, you are considered the authority by us.” 


11 Having greeted them with joined hands, that Vasu asked them, “Of you, who 
here champions which view? Speak the truth, assembled ones.” 


12 The Rsis said: 


12 O lord of men, “With grains (dhdnya) should be sacrificed” —this is our view, 
but the view championed by the gods is ‘animal.’ Tell us, king! 


13 Bhishma said: 


13 Knowing the opinion of the gods, Vasu sided with their faction. Then he 
spoke his verdict thus, “With aja, that is, goat, should be sacrificed.” 


14 Incensed with him consequently, all the sages, blazing like the sun, said to 
Vasu, who was stationed in the sky and was speaking for the view of the gods. 


15 “Since you took the side of the gods, from heaven do fall! From today 
onwards, your sky-faring is terminated (vihata), king!' Due to the blow of our 
curse, you will enter into the earth, having split it apart.” 


16 Thereafter, king, in that very instant, the sky-faring king was immediately 
born (sambabhiiva)’ as the one being in a chasm (vivara’) in the earth. But his 
memory did not leave him, due to Narayana’s decree. 


' Vihata means repelled, rejected, it also means “furrowed.” 
° This term (sambha) has many shades of meaning, all alluding to the features of pravrtti. 
> Vihata in the previous verse also means furrow, which is what vivara literally means. 
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17 devas tu sahitah sarve vasoh Sapavimoksanam | cintayam asur avyagrah 
sukrtam hi nrpasya tat Il 

18 anenasmatkrte rajfia Sapah prapto mahatmana | asya pratipriyam karyam 
sahitair no divaukasah Il 

19 itt buddhya vyavasyasu gatva niScayam ISvarah | Ucus tam hrstamanaso 
rajoparicaram tada Il 

20 brahmanyadevam tvam bhaktah surasuragurum harim | kamam sa tava 
tustatma kuryac chapavimoksanam Il 

21 manana tu dvijatinam kartavya vai mahatmanam | avaSyam tapasa tesam 
phalitavyam nrpottama Il 


22 yatas tvam sahasa bhrasta akasan medinitalam | ekam tv anugraham tubhyam 
dadmo vai nrpasattama Il 


23 yavat tvam Sapadosena kalam Asisyase ’nagha | bhimer vivarago bhitva 
tavantam kalam apsyasi | yajiiesu suhutam viprair vasor dharam mahatmabhih 
I 

24 prapsyase ’smadanudhyanan ma ca tvam glanir asprSet | na ksutpipase rajendra 
bhimes chidre bhavisyatah Il 
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17 But all the gods together, not being distracted, contemplated about Vasu’s 
liberation from the curse. “A good deed indeed is done by this king. 


18 It is for our sake that this curse is incurred by the king, that great soul! 
Celestials! A favor should be done by all of us in return.” 


19 Having resolved at once with this thought, reaching a decision and becoming 
joyful, the gods then spoke to king Uparicara: 


20 “You have served (tvam bhaktah .) Hari the god of whatever is related to 
Brahman (bramhanyadevah ) and the teacher of gods and asuras. Gratified by 
you, He will verily liberate you from the curse as you desire. 


21 Also, honor is to be done to those twice-born great-souled ones. O best of 
kings, surely there will be the fruit on account of their austerities. 


22 Since you suddenly fell from the sky into the depth of the earth, best of kings, 
we verily grant you one favor. 


23 Sinless one! As long as you remain being the one who has gone into the 
furrow in the earth due to the detrimental effect of the curse, so long will you 
receive vasordhara * [sacrificial libations] which are properly offered in 
sacrifices by the wise, great souls. 


24 Through continuous mindfulness of us you will receive this and languor will 
not touch you. Nor will there be hunger or thirst, best of kings, while you will 
be in the earthly trench. 


* Sacrificial oblations. 
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25 vasor dharanupitatvat tejasapyayitena ca | sa devo ’smadvarat prito 
brahmalokam hi nesyati II 

26 evam dattva varam rajfie sarve tatra divaukasah | gatah svabhavanam deva 
rsayas ca tapodhanah II 

2 cakre ca satatam pijam visvaksenaya bharata | japyam jagau ca satatam 
narayanamukhodgatam II 

28 tatrapi paficabhir yajfaih paficakalan arimdama | ayajad dharim surapatim 
bhimer vivarago ’pi san Il 

29 tato ’sya tusto bhagavan bhaktya narayano harih | ananyabhaktasya satas 
tatparasya jitatmanah I 

30 varado bhagavan visnuh samipastham dvijottamam | garutmantam mahavegam 


ababhase smayann iva Il 


31 dvijottama mahabhaga gamyatam vacanan mama | samrad raja vasur nama 
dharmatma mam samasritah II 


32 brahmananam prakopena pravisto vasudhatalam | manitas te tu viprendras 
tvam tu gaccha dvijottama II 


33 bhimer vivarasamguptam garudeha mamajfiaya | adhaScaram nrpasrestham 
khecaram kuru maciram || 
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25 That God [Narayana], being pleased through our favor, will verily lead [you, 
who,] having imbibed Vasordhara and waxing with brilliance, to 
Brahmaloka.” 


26 Thus having given a boon to the king, all the celestials there went to their 
respective dwellings, [as did] the rsis rich in austerities. 


21 And [Vasu] incessantly performed the worship of Visvaksena,’ Bharata, and 
chanted all the while that [mantra] worthy of being chanted, which arose from 
Narayana’s mouth. 


28 Moreover, subduer of foes, he sacrificed to Hari, the Lord of gods, with the 
five sacrifices five times [daily], even though he was in a furrow in the earth. 


29 The Lord Narayana Hari was gratified by the devotion of his singular devotee 
who was totally intent on Him and who had conquered his mind. 


30 Smiling slightly,° the boon-granting, Effulgent Lord Visnu spoke thus to the 
best of the birds (dvijottama’), Garuda of great speed, who was in the vicinity. 


Si “Go by my decree, best of the twice born, highly fortunate one! A sovereign 
king named Vasu, a righteous soul, has taken refuge in me. 


32-33 Due to Brahman as’ wrath he entered into the depths of earth. The lords of 
learning are already appeased. But, you best of birds, go to him who is 
completely concealed in the earth’s furrow. And by my decree, Garuda, 
immediately make that best of kings who is wandering in the underworld a 
sky-farer again! 


° Literally, the one whose armies or powers or are everywhere, that is, Narayana. 

° For smayanniva, lit. as if smiling. 

’ Dvijottama can mean a brahmana or any initiated one who is “born” again. It can also mean a bird, 
since it is born twice: once as an egg and again as a bird. 
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34 garutman atha viksipya paksau marutavegavan | viveSa vivaram bhimer 
yatraste vagyato vasuh Il 


35 tata enam samutksipya sahasa vinatasutah | utpapata nabhas tirnam tatra 
cainam amuficata ll 


36 tasmin muhirte samjajfie rajoparicarah punah | saSariro gataS caiva 
brahmalokam nrpottamah II 


oF evam tenapi kaunteya vagdosad devatajfaya | prapta gatir ayajvarha 
dvijasapan mahatmana I 


38 kevalam purusas tena sevito harir iSvarah | tatah Sighram jahau Sapam 
brahmalokam avapa ca I 


39 etat te sarvam akhyatam te bhita manava yatha | narado ’pi yatha svetam 
dvipam sa gatavan rsih | tat te sarvam pravaksyami Srnusvaikamana nrpa Il 
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34 Then having spread his wings, Garuda who has the speed of wind, entered the 
furrow in the earth where Vasu lived with his speech restrained. 


3) Then mightily swooping him up, the son of Vinata quickly soared up into the 
sky and liberated him there. 


36 Furthermore, at that very instant, the king Uparicara became enlightened 
(samjajfie). And still being in the body, the best of kings attained Brahmaloka. 


37 Thus, son of Kunti, through a fault of speech, by divine decree and due to the 
curse of the twice-born, the state fit for one who does not sacrifice 
(ayajvarha)*® was obtained by the great soul. 


38 Only that Purusa, the Lord Hari, was resorted to by him. And therefore he 
quickly cast off the curse and obtained Brahmaloka. 


39 Thus I have narrated to you everything. As to how the men [of Svetadvipa] 
were, how that Rsi Narada went to Svetadvipa—all that I will tell you. Listen 
with a focused mind, king! 


8 a+yajvatarha 
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I bhisma uvaca | 

if prapya Svetam mahadvipam narado bhagavan rsih | dadarSa tan eva narafi 


Svetams candraprabhafi subhan II 


Z pujayam asa Sirasd manasa taiS ca puyjitah | didrksur japyaparamah 
sarvakrechradharah sthitah II 


3 bhitvaikagramana vipra irdhvabahur mahamunih | stotram jagau sa viSvaya 
nirgunaya mahatmane || 


4 narada uvaca | 

4A namas te devadeva [1] 
niskriya [2] 
nirguna [3] 
lokasaksin [4] 
ksetrajfia [5] 
ananta [6=116] 
purusa [7] 


mahapurusa [8] 
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Chapter 5 


I Bhisma said: 


1 Having reached the white great island, Narada, the divine sage, saw those 
persons, white and resplendent like moonlight and holy. 


2-3 He worshipped them with head and heart and also was worshipped by them. 
Wishing to see [Narayana], holding the one fit to be chanted about as supreme, 
having taken up the vow of Sarvakrccra [an expiatory rite], being one-pointed 
in mind and having his arms raised, that great sage, the bra hman.a recited this 
eulogy to that all-pervading, attribute-less Great Soul. 


4 Narada said: 
4A Salutations to you God of gods (devadeva) ' [1] 
Beyond action (niskriya)’ [2] 
Beyond attributes (nirguna)’ [3] 
Witness of the world (lokasaksin)* [4] 
Knower of the field (ksetrajfia)° [5] 
Infinite (ananta)° [6] 
Purusa (purusa)’ [7] 


Great Purusa (mahdpurusa)* [8] 


' Nilakantha reads devadeva as devadevesa, which he interprets as: one who playes (divyati) with the 
eva, that is, the sense organs. The lord of devadeva is the one who resides within, the antaryadmin. 
Nilakantha: Due to the state of being the pervader. 

Nilakantha: Due to the state of non-attachment. 

Nilakantha: Being of the nature of knowledge which is unperturbed. 

Nilakantha: Jiva which illuminates the two bodies. 

Nilakantha: has Purusottama here, whereas Ananta is the seventh name. He connects two and says: 
Purusottama is antecedent to Sarira (body) and jivesa (the Lord of the Soul) and hence he is without 
limits (infinite). The Infinite is that cannot be delimited spatially, temporally and materially. 

7 Purusa: One who burns down the puras [cities or bodies], that is, gross, subtle or causal [bodies of 
the] individual. Therefore he is called Ananta, the infinite. 

8 Nilakantha: The Great Purusa who burns down the collective gross, subtle and causal bodies [that is, 
the universe]. 


AUR YP HQ 
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4B 


triguna [9] 
pradhana [10] 


amrta [11] 

vyoma [12] 

sanatana [13] 
sadasadvyaktavyakta [14] 
rtadhaman [15] 
purvadideva [16] 
vasuprada [17] 

prajapate [18] 
suprajapate [19] 
vanaspate [20] 
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4B 


Having three attributes (triguna)’ [9] 
Principal (pradhdna) [10] 


Immortal (amrta) [11] 

Sky (vyoma) [12] 

Eternal (sandtana) [13] 

Gross and subtle, manifest and unmanifest (sadasadvyaktavyakta) [14] 
The abode of cosmic order (rtadhdman) [15] 

Ancient, primeval God (parvddideva) [16] 

Bestower of wealth (vasuprada) [17] 

Creator (prajdpate) [18] 

Good Creator (suprajdpate) [19] 

Lord of herbs (vanaspate) [20] 


° Nilakantha: 
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AC mahaprajapate [21] 
Urjaspate [22] 
vacaspate [23] 
manaspate [24] 
jagatpate [25] 
divaspate [26] 
marutpate [27] 
salilapate [28] 
prthivipate [29] 
dikpate [30] 
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4C 


Great Creator (mahdprajapate) [21] 
Lord of energy (arjaspate) [22] 
Lord of speech (vdcaspate) [23] 
Lord of the mind (manaspate) [24] 
Lord of the world (jagatpate) [25] 
Lord of the sky (divaspate) [26] 
Lord of wind (marutpate) [27] 
Lord of waters (salilapate) [28] 
Lord of earth (prthivipate) [29] 
Lord of direction (dikpate) [30] 
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4D 


purvanivasa [31] 
brahmapurohita [32] 
brahmakayika [33] 
mahakayika [34] 
maharajika [35] 
caturmaharajika [36] 
abhasura [37] 
mahabhasura [38] 
saptamahabhasura [39] 
yamya [40] 
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4D 


The primeval existent (pirvanivasa) [31] 

Priest of Brahman (brahmapurohita) [32] 

Having the body of Brahman (brahmakayika) [33] 

Having a great body [i.e., the universe as the body] (mahdakayika) [34] 
Belonging to a great king (mahdardjika) [35] 

Belonging to four great kings (caturmahdardjika) [36] 

Effulgent one (abhdsura) [37] 

Greatly efflugent one (mahabhasura) [38] 

Endowed with seven great effulgences (saptamahdabhdasura) [39] 


yamya = related to ya ma, a measure of Time [***][40] 
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4E 


mahayamya [41] 
samjfasamjiia [42] 
tusita [43] 
mahatusita [44] 
pratardana [45] 
parinirmita [46] 
vasavartin [47] 
aparinirmita [48] 
yajnia [49] 


mahayajiia 
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4E mahayamya = the great ya mya [***] [41] 
Perception and non-perception (samjiidsamjna) [42] 
Happy one (tusita) [43] 
Greatly happy one (mahdtusita) [44] 
(pratardana) [45] 
The Created (parinirmita) [46] 
Being [Self] Controlled (vasavartin) [47] 
Uncreated (aparinirmita) [48] 
Sacrifice (yajnia) [49] 
Great Sacrifice (mahayajna) [50] 
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4F 


yajnhasambhava [51] 
yajfiayone [52] 
yajfiagarbha [53] 
yajfiahrdaya [54] 
yajfiastuta [55] 
yajfiabhagahara [56] 
paficayajfiadhara [57] 
paficakalakartrgate [58] 
paficaratrika [59] 


vaikuntha 
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4F Born of Sacrifice (yajnasambhava) [51] 
Womb of Sacrifice (yajfiayone) [52] 
Womb of Sacrifice (yajfiagarbha) [53] 
Heart of Sacrifice (yajiahrdaya) [54] 
Praised in Sacrifice (yajfiastuta) [55] 
Recipient of Sacrificial portion (yajiiabhdgahara) [56] 
Sustainer of paficayajfia (paficayajnadhara) [57] 
One who is in the goal of paficakala (paficakdlakartrgate) [58] 
Belonging to paficaratra (pancardatrika) [59] 
Unobstructed (vaikuntha)"° [60] 


'° Srinivasan, “Early Vaisnava Imagery,” 44: “keen or penetrating irresistible.” 
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4G 


aparajita [61] 
manasika [62] 
paramasvamin [63] 
susnata [64] 

hamsa [65] 
paramahamsa [66] 
paramayajfiika [67] 
samkhyayoga [68] 
amrtesSaya [69] 
hiranyeSaya [70] 
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4G 


Unvanquished (apardajita) [61] 

Born of the Mind (mdnasika) [62] 

Supreme Lord (paramasvamin) [63] 
Well-bathed (susndta) [64] 

Swan (hamsa) [65] 

Supreme Swan (paramahamsa) [66] 

The ultimate sacrificer (paramaydajnika) [67] 
samkhyayoga (samkhyayoga) [68] 

Sleeping in Ambrosia (amrtesaya) [69] 
Sleeping in Gold (hiranyesaya) [70] 
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4H 


vedeSaya [71] 

kuSeSaya [72] 
brahmeSaya [73] 
padmeSaya [74] 
visvesvara [75] 

tvam jagadanvayah [76] 
tvam jagatprakrtih [77] 
tavagnir asyam [78] 
vadavamukho ’ gnih [79] 
tvam ahutih [80] 
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4H 


Sleeping in the Vedas (vedeSaya) [71] 

Sleeping on KuéSa grass (kuseSaya) [72] 

Sleeping in Brahman (brahmeSaya) [73] 

Sleeping on a Lotus (padmeSaya) [74] 

Lord of the universe (visvesvara) [75] 

You are the continuation of the universe (tvam jagadanvayah) [76] 
You are the Manifester of the universe (tvam jagatprakytih) [77] 
Agni is your mouth (tavdgnir Gsyam) [78] 

Horseheaded Fire (vadavamukho ’gnih) [79] 

You are the Oblation (tvam Ghutih) [80] 
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AT 


tvam sarathih [81] 

tvam vasatkarah [82] 
tvam omkarah [83] 
tvam manah [84] 

tvam candramah [85] 
tvam caksur adyam [86] 
tvam siryah [87] 

tvam disam gajah [88] 
digbhano [89] 
hayaSsirah [90] 


113 


Lines 1-4 


Chapter 5 
Mahabharata 12.325 


41 


You are the charioteer (tvam sarathih) [81] 

You are the utterance “Vasat.” (tvam vasatkdrah)|[82] 

You are “om” (tvam omkdarah) [83] 

You are the mind (tvam manah) [84] 

You are the moon (tvam candramah) [85] 

You are the foremost eye (tvam caksur ddyam) [86] 

You are the Sun (tvam siryah) [87] 

You are the elephant of the cardinal directions (tvam disam gajah) [88] 
The sun of the directions (digbhdno) [89] 

Horse-headed one (hayaSsirah) [90] 
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AJ 


prathamatrisauparna [91] 
paficagne [92] 
trinaciketa [93] 
sadangavidhana [94] 
pragjyotisa [95] 
jyesthasamaga [96] 
samikavratadhara [97] 
atharvasirah [98] 
paficamahakalpa [99] 
phenapacarya [100] 
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4J First of the three sauparnas (prathamatrisauparna) [91] 
Consisting of five fires (paficdgne) [92] 
(trindciketa) [93] 
Six-fold scripture (sadangavidhdana) [94] 
Belonging to the eastern light (prdgjyotisa) [95] 
The Oldest sama singer (jyesthasamaga) [96] 
Bearer of the Samika vow (samikavratadhara) [97] 
Having the Atharva Veda as his head (atharvasirah) [98] 
(pancamahdkalpa) [99] 
Teacher of the foam-drinkers (phenapdcdrya) [100] 
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4K 


valakhilya [101] 

vaikhanasa [102] 
abhagnayoga [103] 
abhagnaparisamkhyana [104] 
yugade [105] 

yugamadhya [106] 
yuganidhana [107] 

akhandala [108] 
pracinagarbha [109] 

kauSika [110] 
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4K 


(valakhilya) [101] 

(vaikhanasa) [102] 

Of unbroken union (abhagnayoga) [103] 

Of unbroken omission (abhagnaparisamkhydna) [104] 
Beginning of the Eon (yugdde) [105] 

Middle of the Eon (yugamadhya) [106] 

End of the Eon (yuganidhana) [107] 

Indra (akhandala) [108] 

The primeval embryo (prdcinagarbha) [109] 

Of KuSika (kausika) [110] 
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4L 


purustuta [111] 
puruhita [112] 
visvaripa [113] 
anantagate [114] 
anantabhoga [115] 
ananta [116=6] 

anade [117] 

amadhya [118] 
avyaktamadhya [119] 
avyaktanidhana [120] 
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4L Praised profusely or in various ways (purustuta) [111] 
Invoked in various ways (puruhita) [112] 
Having the universe as his form, of Manifold form (visvarapa) [113] 
Having the Infinite as the goal (anantagate) [114] 
Of Infinite enjoyment (anantabhoga) [115] 
Infinite one (ananta) [116] 
Without a beginning (andde) [117] 
Without a middle (amadhya) [118] 
Of unmanifest middle (avyaktamadhya) [119] 
Of unmanifest end (avyaktanidhana) [120] 
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4M 


vratavasa [121] 
samudradhivasa [122] 
yasovasa [123] 
tapovasa [124] 
laksmyavasa [125] 
vidyavasa [126] 
kirtyavasa [127] 
Srivasa [128] 
sarvavasa [129] 


vasudeva [130] 
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4M 


Abode of vows (vratdavdsa) [121] 

Having the sea as the abode (samudrdadhivasa) [122] 
Abode of fame (yasovasa) [123] 

Abode of austerity (tapovasa) [124] 

Abode of Laksmi (laksmydvdsa) [125] 

Abode of Learning (vidydvasa) [126] 

Abode of Fame (kirtyavasa) [127] 

Abode of Sri (Srivdsa) [128] 

Abode of All (sarvavdsa) [129] 

Son of Vasudeva (vdsudeva) [130] 
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4N sarvacchandaka [131] 
harihaya [132] 
harimedha [133] 
mahayajfiabhagahara [134] 


varaprada [135=157] 
yamaniyamamahaniyamakrcchratikrcchramahakrcchrasarvakrechraniyamadha 
ra [136] 


nivrttadharmapravacanagate [137] 
pravrttavedakriya [138] 

aja [139] 

sarvagate [140] 
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4N 


Having all the meters, having all likings (sarvacchandaka) [131] 
Lion headed (harihaya) [132] 

Having brilliant intellect (harimedha) [133] 

Great recipient of sacrificial portion (mahadyajnabhagahara) [134] 
Boon giver (varaprada) [135] 


Upholder of probhibitions (yama) and regulations (niyama), great regulations, 
also upholder of rules regarding krchhra (name of an expiatory rite), 
atikrcchra, mahdakrcchra, and sarvakrcchra rites 
(yamaniyamamahdniyamakrcchratikrcchramahdakrcchrasarvakrcchraniyamad 
hara) [136] 


One who is the goal of exposition of the dharma of Nivrtta (the renunicated 
one) (nivrttadharmapravacanagate) [137] 


One who has set into motion vedic ritual (pravrttavedakriya) [138] 
Unborn (aja) [139] 
Omnipotent (sarvagate) [140] 
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40 


sarvadarsin [141] 
agrahya [142] 

acala [143] 
mahavibhite [144] 
mahatmyaéSarira [145] 
pavitra [146] 
mahapavitra [147] 
hiranmaya [148] 
brhat [149] 
apratarkya [150] 
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40 


Omniscient (sarvadarSin) [141] 

Beyond comprehension (agrahya) [142] 

Immovable, firm (acala) [143] 

Of great power (mahdavibhiite) [144] 

Having the body of Greatness (mahatmyasSarira) [145] 
Pure (pavitra) [146] 

Greatly sacred (mahdpavitra) [147] 

Golden (hiranmaya) [148] 

Great (brhat) [149] 

Beyond logic (apratarkya) [150] 
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4p 


avijfieya [151] 
brahmagrya [152] 
prajasargakara [153] 
prajanidhanakara [154] 
mahamayadhara [155] 
citrasikhandin [156] 
varaprada [157=135] 
purodasabhagahara [158] 
gatadhvan [159] 


chinnatrsna [160] 
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4p Incomprehensible (avijfieya) [151] 
Of Supreme Brahman (brahmdagrya) [152] 
One who is the Creator of all beings (prajasargakara) [153] 
One who causes dissolution of all beings (prajanidhanakara) [154] 
Wielder of great illusion i.e. this manifest world (mahamdayddhara) [155] 
citrasikhandin [156] 
Giver of boons (varaprada) [157] 


Taker of portion of Purodasa, i.e., sacrificial bread (purodasabhagahara) 
[158] 


One who is on the way (gatdadhvan) [159] 


One who has cut off craving (chinnatrsna) [160] 


128 


Chapter 5 
Mahabharata 12.325 


4Q 


chinnasamSaya [161] 
sarvatonivitta [162] 
brahmanaripa [163] 
brahmanapriya [164] 

visvamirte [165] 

mahamirte [166] 

bandhava [167] 

bhaktavatsala [168] 
brahmanyadeva [169] 

bhakto ’ham tvam didrksuh [170] 


ekantadarsanaya namo namah [171] 
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4Q One who has dispelled doubts (chinnasamSaya) [161] 
One who has renounced everything (sarvatonivrtta) [162] 
Of the form of a Brahmana (brahmanaripa) [163] 


One who is dear to brahmanas, and to whom brahmanas are dear 
(brahmanapriya) [164] 


Having the universe as his form (visvamarte) [165] 

Having a great form (mahdmirte) [166] 

Relative, brother (bandhava) [167] 

Lover of devotees (bhaktavatsala) [168] 

The lord of all things related to brahman (brahmanyadeva) [169] 


I am your devotee desirous of seeing You (bhakto *ham tvam didrksuh 
ekantadarsandya namo namah) [170] 


Salutations to You, who can be seen with single-minded devotion. [171] 
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Mahabharata 12.326.1—124 


I bhisma uvaca | 


it evam stutah sa bhagavan guhyais tathyais ca namabhih | tam munim darsayam 
asa naradam visvaripadhtrk II 


2 kim cic candravisuddhatma kim cic candrad visesavan | krsanuvarnah kim cic 
ca kim cid dhisnyakrtih prabhuh I 


3 Sukapatravarnah kim cic ca kim cit sphatikasaprabhah | nilafijanacayaprakhyo 
jatartpaprabhah kva cit Il 
4 pravalankuravarnas ca $vetavarnah kva cid babhau | kva cit suvarnavarnabho 


vaidiryasadrSsah kva cit Il 


5 nilavaidiryasadrsa_ indranilanibhah kva cit | maydragrivavarnabho 
muktaharanibhah kva cit Il 


6 etan varnan bahuvidhan ripe bibhrat sanatanah | sahasranayanah Srimaf 
SataSirsah sahasrapat II 


7 sahasrodarabahus ca avyakta iti ca kva cit | omkaram udgiran vaktrat savitrim 
ca tadanvayam Il 


8 Sesebhyas caiva vaktrebhyas caturvedodgatam vasu | aranyakam jagau devo 
harir narayano vast Il 
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Chapter 6 


1 Bhisma said: 


1 Thus praised with secret and significant names, He revealed himself to sage 
Narada, taking on His manifold form. 


2 The Lord was somewhat pure in nature like moonlight, somewhat more 
special than the moon; somewhat similar to the color of fire, somewhat shaped 
like an altar (disnya). 


3 Somewhat like the wing of a parrot, somewhat luminous like a crystal; 
somewhere it could be called a heap of dark antimony, somewhere having the 
splendor of gold. 

4 Somewhere He shone forth having the color of a coral bud and also having the 


color white, somewhere having the luster and color of gold and somewhere 
similar to green beryl. 


=) Somewhere like chrysoberyl and somewhere similar to sapphire, somewhere 
iridescent like a peacock’s neck, somewhere similar to a string of pearls. 


6 Full of splendor, the Sempiternal One with thousands of eyes, hundreds of 
heads, thousands of feet was bearing these various colors in his form. 


7-8 The God Hari Narayana, the self-controlled One was having thousands of 
bellies, arms, and was somewhere unmanifest, chanting Om with one mouth, 
having Savitri as its continuation. With all his other remaining visages he 
recited the Aranyaka which is the wealth arising from the four Vedas.' 


' Aranyaka technically means the book of the forest, the texts studied after the life of a householder is 
completed. Thus it means spiritual (as opposed to sacrificial and transactional) knowledge. Understood 
in this sense, it would mean Upanisadic teachings as well. However, Aranyaka also means specific 
class of texts, belonging to the division of Vedas into Samhita, Brahmana, Aranyaka and Upanisad. In 
the present context, nivrtti is being explicated and the limits of sacrificial (pravrtti) order are overcome. 
Therefore it is best to understand this verse as if Narayana was uttering the knowledge of the One 
being, Brahman, with all his mouths, led by the pranava and sdvitri. The Moksadharmaparvan itself 
recalls this order on a narratalogical plane, when the personification of Savitri appears to the japaka 
earlier in this parvan. 
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9 vedim kamandalum darbhan maniripan athopalan | ajinam dandakastham ca 
jvalitam ca hutaSanam | dharayam asa deveSso hastair yajiiapatis tada Il 

10 tam prasannam prasannatma narado dvijasattamah | vagyatah prayato bhitva 
vavande paramesvaram | tam uvaca natam murdhna devanam adir avyayah I 

11 ekatas ca dvitaS caiva tritaS caiva maharsayah | imam desam anuprapta mama 
darsanalalasah I 

12 na ca mam te dadrSire na ca draksyati kas cana | rte hy ekantikaSresthat tvam 


caivaikantiko matah I 


13 mamaitas tanavah Srestha jata dharmagrhe dvija | tas tvam bhajasva satatam 
sadhayasva yathagatam || 


14 vrnisva ca varam vipra mattas tvam yam ihecchasi | prasanno *ham tavadyeha 
viSvamirtir ihavyayah Il 


15 ndrada uvaca | 


15 adya me tapaso deva yamasya niyamasya ca | sadyah phalam avaptam vai 
drsto yad bhagavan maya ll 


16 vara esa mamatyantam drstas tvam yat sanatanah | bhagavan visvadrk simhah 
sarvamurtir mahaprabhuh II 
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10 


11 


12 


13 


14 


15 
15 


16 


The God of gods, the Lord of sacrifice, was holding a sacrificial altar, a water 
pot (kamandalu), darbha grass, stones in the form of jewels, antelope-skin [as 
a mat], a wooden staff, and a blazing sacrificial fire. 


Rejoicing in his heart, Narada, the best of the twice-born, restraining his 
speech and piously disposed, bowed down to the gratified Lord God. That 
First among gods, the undecaying One spoke to him who had lowered his 
head, 


“Ekata, Dvita, Trita: these great sages reached this place desirous of beholding 
me. 


But they did not see me, nor will anyone except the best of the single-minded 
will see me. You are such a focused one, in my view. 


O twice-born one, these are my bodies, the very best, born in the abode of 
Dharma. Worship them always. Be on your way as you have come. 


And please ask of me [any] boon, O intelligent one, whatever you desire here. 
I, the Undecaying One, the Universal Form here, am pleased with you today.” 


Narada said: 


Certainly today I have instantaneously obtained the fruit of my austerities, 
vows and regulations, since the Effulgent Lord is beheld by me. 


It is a superlative boon to me that you are seen by me; you the Sempiternal 
One, the Effulgent Omniscient One, the Lion, the Great Lord with all forms. 
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17 bhisma uvaca | 

17 evam samdarSayitva tu naradam paramesthijam | uvaca vacanam bhiyo 
gaccha narada maciram Il 

18 ime hy anindriyahara madbhaktas candravarcasah | ekagras cintayeyur mam 
naisam vighno bhaved iti Il 

19 siddhas caite mahabhagah pura hy ekantino *bhavan | tamorajovinirmukta 
mam praveksyanty asamSayam ll 

20 na drSyaS caksusa yo ’sau na sprSyah sparSanena ca | na ghreyas caiva 
gandhena rasena ca vivarjitah II 

21 sattvam rajas tamas caiva na gunas tam bhajanti vai | yaS ca sarvagatah saksi 
lokasyatmeti kathyate Il 

22 bhitagramaSariresu naSyatsu na vinaSyati | ajo nityah Sasvata$ ca nirguno 


niskalas tatha I 


23 dvirdvadasebhyas tattvebhyah khyato yah paficavimSakah | puruso niskriyas 
caiva jnhanadrsyas ca kathyate II 


24 yam pravisya bhavantiha mukta vai dvijasattama | sa vasudevo vijfieyah 
paramatma sanatanah ll 


135 


Chapter 6 
Mahabharata 12.326 Lines 1-124 


17 Bhisma said: 


17 Thus having revealed himself to Narada, the son of Paramesthin, [Narayana] 
further spoke these words: “Go, Narada, do not delay! 


18 Indeed, these are my devotees, free of senses and sustenance, radiant like the 
moon. They contemplate Me with singular focus, lest there be any obstacle for 
them. 


19 Accomplished are these highly fortunate ones, indeed, first they became 
single-minded. Becoming free of tamas and rajas, they will undoubtedly enter 
Me. 


20 This One who cannot be seen by the eye, nor perceived by touch, nor indeed 
smelt is devoid of scent and taste. 


21 These three attributes, sattva, rajas, and tamas never sway Him. And that One 
who is the All-pervading Witness is said to be the Soul of the Universe. 


22-23 He does not perish upon the destruction of the sum of all embodied beings. 
Unborn, eternal, everlasting, beyond attributes and also without parts, 
transcending the twenty-four elements,” he is said to be the twenty-fifth. That 
Purusa is said to be without action and also could be seen only through 
knowledge. 


24 He is to be known as Vasudeva, that Supreme Self who is sempiternal, O best 
of the twice-born, entering whom they surely become liberated here. 


° The material elements of Sam ’‘khya. 
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25 pasya devasya mahatmyam mahimanam ca narada | Subhasubhaih karmabhir 
yo na lipyati kada cana ll 


26 sattvam rajas tamas caiva gunan etan pracaksate | ete sarvaSariresu tisthanti 
vicaranti ca Il 


2 etan gunams tu ksetrajfio bhunkte naibhih sa bhujyate | nirguno gunabhuk 
caiva gunasrasta gunadhikah Il 

28 jagatpratistha devarse prthivy apsu pralfyate | jyotisy apah praliyante jyotir 
vayau praltyate II 


29 khe vayuh pralayam yati manasy akaSam eva ca | mano hi paramam bhitam 
tad avyakte praltyate Il 
30 avyaktam puruse brahman niskriye sampraliyate | nasti tasmat parataram 


purusad vai sanatanat II 


31 nityam hi nasti jagati bhitam sthavarajangamam | rte tam ekam purusam 
vasudevam sanatanam | sarvabhitatmabhito hi vasudevo mahabalah | 


32 prthivi vayur akasam apo jyotis ca paficamam | te sameta mahatmanah Sariram 
iti samjiitam Il 
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25 Behold the Lord’s majesty and the greatness of soul, Narada, who is never 
stained by auspicious or inauspicious actions. 


26 Sattva, rajas, and tamas, these are said to be the attributes (gunas). They dwell 
and move about in all bodies. 


2 The Knower of the Field experiences these gunas, but he is not affected by 
them. Free of gunas and the enjoyer of gunas, he is indeed, the creator of 
gunas and surpasses the gunas. 


28 O divine sage, the earth, the support of this universe dissolves into water. Into 
fire, the waters dissolve, fire dissolves into wind. 


29 Wind goes into dissolution in space and space goes into dissolution in the 
Mind. Mind is indeed the highest manifest entity. That dissolves into the 
Unmanifest (avyakta). 


30 O Brahman, the Unmanifest completely dissolves into the inactive Purusa. 
Verily, there is nothing beyond that eternal Purusa. 


al Indeed, in this universe there is no being which is eternal whether movable or 
immovable, except that Purusa the Eternal Vasudeva alone who is immensely 
powerful and the soul of all beings. 


32 Earth, air, space, water, and fire the fifth, these great ones [i.e., elements] 
coming together are known as [a] body. 
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33 tadavisati yo brahmann adrsyo laghuvikramah | utpanna eva bhavati Sariram 
cestayan prabhuh || 

34 na vina dhatusamghatam Sariram bhavati kva cit | na ca jivam vina brahman 


dhatavas cestayanty uta Il 


35 sa jivah parisamkhyatah Sesah samkarsanah prabhuh | _ tasmat 
sanatkumaratvam yo labheta svakarmana Il 


36 yasmim$s ca sarvabhitani pralayam yanti samksaye | sa manah sarvabhitanam 
pradyumnah paripathyate II 


37 tasmat prastto yah karta karyam karanam eva ca | yasmat sarvam prabhavati 


jagat sthavarajangamam | so ’niruddhah sa 1sano vyaktih sa sarvakarmasu Il 


38 yo vasudevo bhagavan ksetrajfio nirgunatmakah | jfeyah sa eva bhagavani 
jivah samkarsanah prabhuh II 


39 samkarsanac ca pradyumno manobhitah sa ucyate | pradyumnad yo 
*niruddhas tu so *hamkaro mahesvarah Il 


40 mattah sarvam sambhavati jagat sthavarajangamam | aksaram ca ksaram caiva 
sac casac caiva narada | 
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33 O Brahman, that One who is invisible and of subtle power enters into it, and 
while animating the body, the Lord Himself is born. 


34 Without the confluence of elements there never is a body and moreover 
without the soul (j7va), Brahman, the elements cannot move. 


35 This jiva is also well-known as Sesa or the lord Samkarsana, who therefore 
obtains the state of being Sanatkumara’ through his own actions. 


36 He, the mind of all beings is proclaimed to be Pradyumna in whom all beings 
merge at the time of cosmic dissolution. 


37 From him is born the one who is the creator, as well as the cause and the 
effect. The one from whom unfolds this entire universe both moveable and 
immovable is Aniruddha. He is the supreme master (ISana), the manifestation 
in all actions. 


38 The one who is the powerful God Vasudeva, the Knower of the Field 
(Ksetrajfia), whose being is free of all attributes, should be known as the 
effulgent Lord (bhagava‘n), the individual self (j7va) and the lord Samkarsana. 


39 And from Samkarsana [arises] Pradyumna. He is called mind-born. That 
Aniruddha who [arises] from Pradyumna is Ahamkara, the supreme controller 
(MaheSvara). 


40 O Narada, from Me everything comes to be: the moving and unmoving 
universe, the imperishable and perishable and also the gross (sat) and subtle 
(asat). 


> Nilakantha glosses this term as follows: “The jiva himself with his actions—namely meditation, 
worship etc. obtains the state of sanatkum4ratvam, that is, jivanmuktatvam, that is, the state of being 
liberated in this life itself.” 
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41 mam pravisya bhavantiha mukta bhaktas tu ye mama | aham hi puruso jiieyo 
niskriyah paficavimSakah II 


42 nirguno niskalas caiva nirdvamdvo nisparigrahah | etat tvaya na vijiieyam 
rupavan iti drsyate | icchan muhtrtan naSyeyam Iso ’ham jagato guruh ll 

43 maya hy esa maya srsta yan mam paSyasi narada | sarvabhitagunair yuktam 
naivam tvam jfiatum arhasi | mayaitat kathitam samyak tava mirticatustayam Il 


44 siddha hy ete mahabhaga nara hy ekantino *bhavan | tamorajobhyam 
nirmuktah praveksyanti ca mam mune Il 


45 aham karta ca karyam ca karanam capi narada | aham hi jivasamjfio vai mayi 
jivah samahitah | maivam te buddhir atrabhid drsto jivo mayeti ca Il 

46 aham sarvatrago brahman bhitagramantaratmakah | bhitagramaSariresu 
nasyatsu na naSamy aham Il 

47 hiranyagarbho lokadis caturvaktro niruktagah | brahma sanatano devo mama 
bahvarthacintakah I 

48 paSyaikadaSa me rudran daksinam parsvam Asthitan | dvadaSaiva tathadityan 


vamam parsvam samasthitan Il 
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4] They who are my devotees (bhaktas), by entering into Me, certainly become 
liberated here. I am surely to be understood as the Purusa, the actionless and 
the twenty-fifth. 


42 Transcending the attributes (gunas) and indivisible indeed, [I am] free of 
duality and free of possessions. It is not to be understood by you that I am 
endowed with form. It [only] appears so. If I desire, in a moment I will 
disappear. I am the Lord, the teacher of the world. 


43 It is but an illusion created by me, that you see me, Narada, possessing the 
attributes of all beings. You ought not comprehend me thus! I have thus 
properly disclosed my fourfold form to you. 


44 O sage! These highly fortunate single-minded men, became perfected. And, 
transcending tamas and rajas, they will enter into me. 


45 O Narada I am the doer, the cause and also the effect. I am indeed known as 
the jiva and in me the jiva is established. Let there not be such a thought in 
you here: the jiva is seen by me. 


46 I am the all-pervading one, O Brahmana, I am the innermost soul of composite 
beings. When all embodied beings perish, I do not perish. 


47 Hiranyagarbha, preceptor of the world, the four-faced one who can be 
understood through etymology (niruktaga), the immortal god Brahma reflects 
on my pluripotent [nature]. 


48 Behold the eleven Rudras established in my left side, and also the twelve 
Adityas well-established in my right side. 
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49 agrataS caiva me paSya vastin astau surottaman | nasatyam caiva dasram ca 
bhisajau pasya prsthatah Il 


50 sarvan prajapatin paSya paSya sapta rsin api | vedan yajiiams ca SataSah 
pasyamrtam athausadhih II 


51 tapamsi niyamam$s caiva yaman api prthagvidhan | tathastagunam aisvaryam 
ekastham pasya mirtimat II 


52 Sriyam laksmim ca kirtim ca prthivim ca kakudminim | vedanam mataram 
pasya matstham devim sarasvatim || 


53 dhruvam ca jyotisam Srestham paSya narada khecaram | ambhodharan 
samudrams ca saramsi saritas tatha II 


54 murtimantah pitrganams caturah paSya sattama | trim$ caiveman gunan pasya 
matsthan mirtivivarjitan II 


55 devakaryad api mune pitrkaryam viSisyate | devanam ca pitr, nam ca pita hy 
eko *ham aditah II 


56 aham hayasiro bhitva samudre pascimottare | pibami suhutam havyam 
kavyam ca Sraddhayanvitam Il 
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49 And similarly, to my front, behold the eight Vasus—foremost amongst the 
gods. And behold Nasatya and Dasra, the twin physicians, to my back. 


50 Behold all the Prajapatis in me; behold the seven rsis too. Behold the Vedas 
and hundreds of sacrifices, ambrosia as well as medicinal plants. 


51 Behold the penances, vows, and also observances of different kinds, and also 
the eight-fold powers being in one and embodied! 


52 Behold Sn, Laksmi, and Kirti and the peaked-Earth, and also the goddess 
Sarasvati, mother of Vedas as she is present in Me. 


53 And Dhruva, the best among the luminaries, stationed in the sky, behold, 
Narada, and also water-bearing clouds, oceans, lakes and rivers. 


54 Behold, O best of beings, the four groups of ancestors incarnate. And also, the 
three attributes (gunas), devoid of form, behold these in me. 


a9 Greater than ritual to be done for the gods indeed, sage, is the ritual to be done 
for the ancestors. From the very beginning, I am the only father of the gods as 
well as of the ancestors. 


56 Taking on the Horse-head form, dwelling in the northwestern ocean, I drink 
libations and [receive] sacrificial incantations which are properly offered with 
devotion. 
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By) maya srstah pura brahma madyajfiam ayajat svayam | tatas tasmai varan prito 
dadav aham anuttaman II 


58 matputratvam ca kalpadau lokadhyaksatvam eva ca | ahamkarakrtam caiva 
nama paryayavacakam I 


59 tvaya krtam ca maryadam natikramyati kas cana | tvam caiva varado brahman 
varepstinam bhavisyasi Il 


60 surasuragananam ca rsinam ca tapodhana | pitr, nam ca mahabhaga satatam 
samSitavrata | vividhanam ca bhitanam tvam upasyo bhavisyasi II 


61 pradurbhavagatas caham surakaryesu nityada | anusasyas tvaya brahman 
niyojyas ca suto yatha ll 


62 etams canyam$s ca ruciran brahmane ’mitatejase | aham dattva varan prito 
nivrttiparamo ’bhavam || 


63 nirvanam sarvadharmanam nivrttih parama smrta | tasman nivrttim apannas 
caret sarvanganirvrtah Il 


64 vidyasahayavantam mam Aadityastham sanatanam | kapilam prahur acaryah 
samkhyaniscitaniscayah Il 
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57-59 Having been created by Me previously, Brahma himself worshipped me with 
sacrifice established by Me and becoming gratified by that, I gave him 
insuperable boons: to be born as my son in the beginning of the kalpa, 
supervision of all the worlds, the alternative name Creator of the principle of 
egoity (ahamkara). That limit that formulated by you, no one will transgress. 
And you, Brahman, will become capable of granting boons to those who 
solicit boons — 


60 O highly fortunate one, tempered by vows, rich in austerity, you will become 
worship-worthy to the hordes of gods and asuras and rsis and the ancestors 
and also of various beings. 


61 And, when I become manifest (pradurbhavagata) time and again in the works 
of the gods, Brahma’, I am to be administered by you and am also to be 
engaged as your own son. 


62 Becoming pleased and having granted these and other splendid boons to 
Brahma of unlimited brilliance, I became completely intent on renunciation 
(nivrtti). 

63 Extinction of all dharmas is said to be the ultimate nivrtti.* Therefore the one 


who attains nivrtti goes about pacified in every body. 


64 The teachers who ascertained the truth of Samkhya philosophy call Me, who is 
established in the sun, who is Sempiternal and who has knowledge as his 
companion, as Kapila. 


“Cf. Bhagavadgita 18.66. 
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65 hiranyagarbho bhagavan esa chandasi sustutah | so *ham yogagatir brahman 
yogasastresu Sabditah I 

66 eso "ham vyaktim agamya tisthami divi Sasvatah | tato yugasahasrante 
samharisye jagat punah | krtvatmasthani bhutani sthavarani carani ca Il 

67 ekaki vidyaya sardham viharisye dvijottama | tato bhiyo jagat sarvam 
karisyamtha vidyaya ll 

68 asmanmiurtis caturthT ya sasrjac chesam avyayam | sa hi samkarsanah proktah 
pradyumnam so ’py ajijanat II 

69 pradyumnad aniruddho ’ham sargo mama punah punah | aniruddhat tatha 
brahma tatradikamalodbhavah II 

70 brahmanah sarvabhitani carani sthavarani ca | etam srstim vijanthi kalpadisu 
punah punah I 

71 yatha stryasya gaganad udayastamayav iha | nastau punar balat kala anayaty 


amitadyutih | tatha balad aham prthvim sarvabhitahitaya vai Il 


72 sattvair akrantasarvangam nastam sagaramekhalam | @anayisyami svam 
sthanam varaham ripam Aasthitah II 
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65 This effulgent Lord Hiranyagarbha is glorified in the Vedas. That I am 
(so’ham), who is renowned in the yoga scriptures as the goal of yoga, O 
Brahma . 


66 This Eternal I, coming into manifestation, become established in the 
firmament. Then at the end of a thousand eons (yugas), I will withdraw the 
universe again, absorbing into my Self all beings—both moveable and 
immovable. 


67 As singular Being I will wander with knowledge, O best of the twice-born, 
and then I will create the entire universe again with the aid of knowledge. 


68 My fourth form, which created the undecaying remainder, that itself is called 
Samkarsana who further gave birth to Pradyumna. 


69 I am Aniruddha, [born] of Pradyumna. And my creation occurs again and 
again. Then from Aniruddha is born Brahma, whose origin is there in the 
primeval lotus. 


70 Know all beings animate and inanimate to be Brahma's creation at the 
inception of every eon (kalpa), again and again. 


71 As time (kala), being of limitless splendor, forcibly brings back the setting and 
rising’ of the sun which are gone away from the sky, so also, through my 
power, I [will restore] the earth, verily, for the good of all beings. 


72 Having assumed the form of a boar, I will restore her to her own place, whose 
entire body is invaded by beings on all sides, and who has the ocean as her 
girdle and who has disappeared. 


° Udayastamayau is taken here as udaydstau (cf. Katha Up. 2.3.6). 
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73 hiranyaksam hanisyami daiteyam balagarvitam | narasimham vapuh krtva 
hiranyakaSipum punah | surakarye hanisyami yajfiaghnam ditinandanam I 

74 virocanasya balavan balih putro mahasurah | bhavisyati sa Sakram ca svarajyac 
cyavayisyati Il 

fs) trailokye *pahrte tena vimukhe ca Sacipatau | adityam dvadasah putrah 
sambhavisyami kaSyapat II 

76 tato rajyam pradasyami Sakrayamitatejase | devatah sthapayisyami svesu 
sthanesu narada | balim caiva karisyami patalatalavasinam II 

77 tretayuge bhavisyami ramo bhrgukulodvahah | ksatram cotsadayisyami 
samrddhabalavahanam II 

78 samdhau tu samanuprapte tretayam dvaparasya ca | ramo daSarathir bhutva 
bhavisyami jagatpatih Il 

79 tritopaghatad vairipyam ekato ’tha dvitas tatha | prapsyato vanaratvam hi 


prajapatisutav rst Il 


80 tayor ye tv anvaye jata bhavisyanti vanaukasah | te sahaya bhavisyanti 
surakarye mama dvyja Il 
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fi I will slay Hiranyaksa, that demon arrogant due to his strength. Then again, in 
the work of gods, assuming the Narasim’ha° body, I will slay Hiranyakasipu, 
the son of Diti and the destroyer of sacrifices. 


74 The great asura Bali, son of Virocana, will become powerful and will bring 
down Indra from his own kingdom. 


75 When he has taken away the three worlds, and when Sact’s lord has fled, I will 
take birth in Aditi as [her] twelfth son from KaSyapa. 


76 O Narada I will then give the kingdom to Sakra of immense brilliance. I will 
restore the gods to their rightful stations. And I will make Bali a resident of 
the nether world. 


V7 In Treta yuga I will become Rama, the uplifter of the Bhrgu clan and will 
completely uproot the ksatra rich in armies and vehicles. 


78 And when the juncture of Treta and Dvapara yuga comes about, becoming 
Rama, son of DaSaratha, I will become the Lord of the world. 


719 On account of violating Trita, these rsis, sons of Prajapati, Ekata and Dvita 
will incur deformity and will obtain a simian form. 


80 Those born in their lineage will become monkeys. They will become my 
assistants in accomplishing the work of gods, O twice-born one! 


® Man-lion. 
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81 tato raksahpatim ghoram pulastyakulapamsanam | hanisye ravanam samkhye 
saganam lokakantakam I 

82 dvaparasya kales caiva samdhau paryavasanike | pradurbhavah kamsahetor 
mathurayam bhavisyati Il 

83 tatraham danavan hatva subahin devakantakan | kuSasthalim karisyami 
nivasam dvarakam purim || 

84 vasanas tatra vai puryam aditer vipriyamkaram | hanisye narakam bhaumam 
muram pitham ca danavam Il 

85 pragjyotisapuram ramyam nanadhanasamanvitam | kuSasthalim nayisyami 
hatva vai danavottaman I 

86 Sankaram ca mahasenam banapriyahitaisinam | parajesyamy athodyuktau 
devalokanamaskrtau II 

87 tatah sutam baler jitva banam bahusahasrinam | vinaSayisyami tatah sarvan 
saubhanivasinah II 


88 yah kalayavanah khyato gargatejobhisamvrtah | bhavisyati vadhas tasya matta 
eva dvijottama II 
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81 


82 


83 


84 


85 


86 


87 


88 


Then, I will slay Ravana, that lord of demons, the terrible disgrace of 
Pulastya’s clan, thorn of the world, along with his hordes in battle. 


Then at Dvapara’s and Kali’s juncture, towards the end there will be [My] 
manifestation in Mathura on account of Kamsa. 


Then having killed the danavas, a multitude of trouble-makers for the gods, I 
will make KuSasthalt, the city of Dvaraka, my home. 


Living in that city then, I will kill the son of Earth, Naraka who causes 
annoyance to Aditi, as well as the demons Mura and Pitha. 


Having slain those best of the danavas I will transport the delightful city of 
Pragjyotisa, endowed with many kinds of wealth, to KuSasthall. 


When they rise up, I will defeat those two worshipped by the world of gods, 
Sankara and Mahasena, who wishes what is beneficial and dear to Bana. 


Then having conquered thousand-armed Bana, the son of Bali, I will thereafter 
destroy all the inhabitants of Saubha. 


O twice-born one, indeed by me will occur the death of the one known as 
Kalayavana, who is endued with Garga’s brilliance. 
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89 jarasamdhas ca balavan sarvarajavirodhakah | bhavisyaty asurah sphito 
bhimipalo girivraje | mama buddhiparispandad vadhas tasya bhavisyati Il 

90 samagatesu balisu prthivyam sarvarajasu | vasavih susahayo vai mama hy eko 
bhavisyati II 

91 evam loka vadisyanti naranarayanav rsi | udyuktau dahatah ksatram 


lokakaryartham iSvarau I 


92 krtva bharavataranam vasudhaya yathepsitam | sarvasatvatamukhyanam 
dvarakayas ca sattama | karisye pralayam ghoram atmajfativinasanam II 


93 karmany aparimeyani caturmirtidharo hy aham | krtva lokan gamisyami svan 
aham brahmasatkrtan II 


94 hamso hayasiras caiva pradurbhava dvijottama | yada vedaSrutir nasta maya 
pratyahrta tada | savedah saSrutikas ca krtah ptrvam krte yuge Il 


95 atikrantah puranesu Srutas te yadi va kva cit | atikrantas ca bahavah 
pradurbhava mamottamah | lokakaryani krtva ca punah svam prakrtim gatah I 


96 na hy etad brahmana praptam Idrsam mama darSanam | yat tvaya praptam 
adyeha ekantagatabuddhina II 
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89 And then Jarasamdha, mighty and opposed to all kings, will flourish as the 
asura emperor at Girivraja. By the flicker of my intelligence, his death will 
come to pass. 


90 When all the powerful kings on the earth have assembled, Vasavi [Arjuna] 
alone will be my best companion. 


91 Thus the worlds will say that these two lords, the Rsis Nara and Narayana 
have girded themselves and are burning down the ksatra for the good of the 
world. 


OD O best one, having reduced the burden of Earth, as was desired by her, I will 
cause the destruction of my own race and a terrible annihilation of all the 
Satvata chiefs and of Dvaraka. 


93 Having performed innumerable deeds assuming a fourfold form, I will go to 
my own worlds, which are honored by Brahma. 


94 O best of the twice-born, when the Vedas, that is, the scriptures are lost, they 
are retrieved by Me. The Swan, Hayasiras, [and so on are My] manifestations 
made to be the ones with the Vedas and scriptures previously in the Krta eon. 


95 So many of My manifestations, multiple and insuperable, have passed by. 
Sometimes they are glorified in the Puranas. Having accomplished the works 
of the world they have passed on again into their own nature. 


96 Even by Brahma, My vision (darSana) is not obtained such as the one that you 
have obtained here and now, due to your one-pointed intellect. 
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97 etat te sarvam akhyatam brahman bhaktimato maya | puranam ca bhavisyam 
ca sarahasyam ca sattama I 
98 evam sa bhagavan devo viSvamirtidharo ’vyayah | etavad uktva vacanam 
tatraivantaradhtyata Il 
99 narado *pi mahatejah prapyanugraham ipsitam | naranarayanau drastum 


pradravad badarasramam || 


100 idam mahopanisadam caturvedasamanvitam | samkhyayogakrtam tena 
paficaratranuSabditam I 


101 = narayanamukhodgitam narado ’Sravayat punah | brahmanah sadane tata yatha 
drstam yatha srutam Il 


102 _yudhisthira uvaca | 


102 ~—_etad aScaryabhttam hi mahatmyam tasya dhimatah | kim brahma na vijanite 
yatah SuSrava naradat II 


103 pitamaho hi bhagavams tasmad devad anantarah | katham sa na vijaniyat 
prabhavam amitaujasah Il 


104 bhisma uvdca | 


104. + =mahakalpasahasrani mahakalpasatani ca | samatitani rajendra sargasS ca 
pralayas ca ha Il 


155 


Chapter 6 


Mahabharata 12.326 


97 


98 


99 


O Brahmana, all this, the past and the future together with its secrets is told by 
Me to you, who has devotion, O best one.” 


Thus having spoken these words, the effulgent and undecaying Lord God of 
ubiquitous form (visvamirtidhara) disappeared then and there. 


Then Narada of mighty brilliance, obtaining the grace he desired, rushed to 
Badari-asrama to see Nara and Narayana. 


100-101 This great Upanisad, perfectly consonant with the four Vedas, 


102 
102 


103 


104 
104 


nourished with Samkhya and Yoga is sung by Narayana and designated 
Paficaratra by Him, dear one. Narada told this again in Brahma’s dwelling 
exactly as was seen and heard [on Svetadvipa]. 


Yudhisthira said: 


This greatness of that intelligent one is indeed a surprise! Did Brahma not 
know it, that he had to hear it from Narada? 


This effulgent Grandfather is the immediate successor after that God. How 
then did he not know the majesty of that being of immeasurable prowess? 


Bhisma said: 


O Indra amongst kings! Hundreds of great eons (mahakalpas), even thousands 
of great eons and creations and dissolutions have gone by. 
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105 sargasyadau smrto brahma prajasargakarah prabhuh | janati devapravaram 
bhiyas cato ’dhikam nrpa | paramatmanam 1sanam atmanah prabhavam tatha I 


106 ye tv anye brahmasadane siddhasamghah samagatah | tebhyas tac chravayam 
asa puranam vedasammitam Il 


107‘ tesam sakaSat siryas ca Srutva vai bhavitatmanam | atmanugaminam brahma 
sravayam asa bharata I 


108 _ satsastir hi sahasrani rsinam bhavitatmanam | siryasya tapato lokan nirmita ye 
purahsarah | tesam akathayat siryah sarvesam bhavitatmanam Il 


109 = siryanugamibhis tata rsibhis tair mahatmabhih | merau samagata devah 
sravitas cedam uttamam Il 


110 devanam tu sakasad vai tatah Srutvasito dvijah | Sravayam asa rajendra 
pitr, nam munisattamah I 


111 mama capi pita tata kathayam Asa Samtanuh | tato mayaitac chrutva ca kirtitam 
tava bharata Il 


112 — surair va munibhir vapi puranam yair idam Srutam | sarve te paramatmanam 
pujayanti punah punah || 
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105.‘ At the inception of creation, lord Brahma is considered the lord creator of 
beings. He knows the Highest God, king, and also more than this, the Ultimate 
Self (paramatma), the Supreme Lord (Isana), also his own origin. 


106 [Narada] recited this ancient narrative (purdna), equal to the Veda, to those 
others, the groups of accomplished ones assembled in the abode of Brahma. 


107.‘ And Sirya having heard it from them, imparted this brahman to the cultivated 
souls who follow their own Self, O Bharata.’ 


108 There are sixty-six thousands of those rsis, who have cultivated their Self. 
Surya imparted [that brahman] to those enlightened souls who were created as 
foremost when the Sun was making the worlds hot. 


109  O dear one! The gods who had gathered on mount Meru were told this 
supreme [knowledge] by the great-souled rsis who were following the Sun. 


110 = And then having heard it from the gods, the best of sages, Asita the twice-born 
one told it to the ancestors (pitrs), O great king. 


111 And my father Samtanu narrated to me, dear one. And having heard this, I 
have narrated it to you, Bharata. 


112 ~All of them, may they be gods or sages, by whom this ancient narrative is 
heard, worship the Supreme Self (paramatma) again and again. 


7Cf. Bhagavadgita 4.1: imam vivasvate yogam proktavan aham avyayam | vivasvan manave praha 
manur iksvdkave ’bravit I! 
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113. idam akhyanam arseyam paramparyagatam nrpa | navasudevabhaktaya tvaya 
deyam katham cana Il 


114. matto ’nyani ca te rajann upakhyanaSatani vai | yani Srutani dharmyani tesam 
saro ’yam uddhrtah Il 


115 surasurair yatha rajan nirmathyamrtam uddhrtam | evam etat pura vipraih 
kathamrtam ihoddhrtam || 


116 yas cedam pathate nityam yas cedam Srmuyan narah | ekantabhavopagata 
ekante susamahitah Il 


117. prapya Svetam mahadvipam bhitva candraprabho narah | sa sahasrarcisam 
devam pravisen natra samSayah Il 


118  mucyed artas tatha rogac chrutvemam aditah katham | jijiasur labhate kaman 
bhakto bhaktagatim vrajet Il 


119 tvayapi satatam rajann abhyarcyah purusottamah | sa hi mata pita caiva 
krtsnasya jagato guruh Il 


120  brahmanyadevo bhagavan priyatam te sanatanah | yudhisthira mahabaho 
mahabahur janardanah II 
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113. This excellent narrative of the rsis, which was transmitted through 
generations, king, should never be given by you to one who is not a devotee of 
Vasudeva. 


114. O king, this is the essence extracted from those hundreds of sub-tales 
(upakhyanas), which are related to dharma and which are heard by you from 
me. 


115. Just as gods and asuras, king, by churning [the ocean] extracted the elixir of 
immortality, so also the wise ones, previously [coming together] extracted this 
narrative ambrosia. 


116 Whoever reads this narrative regularly and whoever listens to this, that person, 
attaining one-pointed focus, and becoming perfectly established in singularity, 


117.‘ That person with moonlike radiance, having attained to the luminous great isle 
[Svetadvipa] enters that thousand-rayed God—there is no doubt about this. 


118 Having listened to this narrative from the beginning, the afflicted one will be 
liberated from disease. The seeker of wisdom will obtain his desires. The 
devotee will reach the goal of the devotee. 


119 By you also, king, the Purusottama should always be worshipped. He indeed is 
the mother, father, and also the teacher of the entire universe. 


120 May the effulgent God of brahman (brahmanyadeva), the Sempiternal Lord, 
the mighty-armed God Janardana, be gratified with you, mighty-armed 
Yudhisthira. 
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121 vaiSampdyana uvaca | 


121. Srutvaitad akhyanavaram dharmarad janamejaya | bhrataraS casya te sarve 
narayanaparabhavan Il 


122 jitam bhagavata tena puruseneti bharata | nityam japyapara bhitva sarasvatim 
udirayan I 


123. yo hy asmakam guruh Sresthah krsnadvaipayano munih | sa jagau paramam 
japyam narayanam udirayan || 


124 — gatvantariksat satatam ksirodam amrtaSayam | pijayitva ca deveSam punar 
ayat svam asramam || 
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121 ~Vaisampdyana said: 


121 O Janamejaya, having heard this best of narratives, king Dharma, and all his 
brothers, became devoted to Narayana. 


122 Becoming intent on always chanting “Victorious is that effulgent Lord 
Purusa!” they honored Sarasvatt. 


123. He who is the best teacher, the sage Krsna Dvaipayana, he sang the highest 
chant glorifying Narayana. 


124 Always travelling though the sky, he went to the Ocean of Milk, which is the 
abode of ambrosia. And having worshipped the Lord of gods there, he 
returned to his own hermitage. 
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1 janamejaya uvaca | 

i katham sa bhagavan devo yajfiesv agraharah prabhuh | yajfiadhari ca satatam 
vedavedangavit tatha Il 

2 nivrttam casthito dharmam ksemi bhagavatapriyah | pravrttidharman vidadhe 
sa eva bhagavan prabhuh I 

3 katham pravrttidharmesu bhagarha devatah krtah | katham nivrttidharmas ca 
krta vyavrttabuddhayah Il 

4 etam nah samSayam vipra chindhi guhyam sanatanam | tvaya narayanakatha 


sruta vai dharmasamhita || 


5 ime sabrahmaka lokah sasurasuramanavah | kriyasv abhyudayoktasu sakta 


drsyanti sarvaSah | moksa$ coktas tvaya brahman nirvanam paramam sukham 
ll 


6 ye ca mukta bhavanttha punyapapavivarjitah | te sahasrarcisam devam 
praviSantiti SuSrumah I 


7 aho hi duranustheyo moksadharmah sanatanah | yam hitva devatah sarva 
havyakavyabhujo ’bhavan Il 


8 kim nu brahma ca rudras ca Sakras ca balabhit prabhuh | stryas taradhipo 
vayur agnir varuna eva ca | akaSam jagati caiva ye ca Sesa divaukasah II 


9 pralayam na vijananti atmanah parinirmitam | tatas te nasthita margam 
dhruvam aksayam avyayam Il 
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Chapter 7 


1 Janamejaya said: 


1-2. The Effulgent God, the Lord takes the first share in sacrifices and is always 
the bearer of sacrifice and a knower of Vedas and their ancillaries. He, the 
emancipated one (ksemz) dear to the Bhagavatas, is also established in the 
dharma of renunciation. How indeed did that same blessed Lord lay down the 
dharmas of becoming (pravrtti) also? 


5 Why has he created the gods fit to take sacrificial shares in pravrtti dharma, 
and why did he create those who have the opposite views and have nivrtti as 
their dharma? 


4 O Brahman, dispel this doubt of ours, the perpetual mystery. You have heard 
Narayana’s narrative which is a compilation of dharmas. 


5 All these worlds along with Brahma and together with gods, asuras and 
humans are seen completely clinging to the rites prescribed for prosperity. 
And moksa is said by you to be absolute salvation' and ultimate happiness, O 
Brahman. 


6 And those who are liberated here are free from merit and sin. They enter the 
thousand-rayed God, we hear. 


af Aho! How very difficult it is to follow the eternal dharma of salvation 
disregarding which all the gods became enjoyers of sacrificial offerings and 
chants. 


8-9 And why do Brahma and Rudra and Indra the lord who defeated Bala, Strya, 
the Moon who is the lord of the stars, Vayu, Agni and Varuna and the sky and 
the other two worlds and all the other remaining deities not understand the 
cessation which is created by their own Self. And therefore they are not’ on 
the way which is constant, undecaying, and indestructible. 


' Nirvana, literally, absolute cessation. 
* Reading te na asthitd rather than tena Gsthita. 
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10 smrtva kalaparimanam pravrttim ye samasthitah | dosah kalaparimane mahan 
esa kriyavatam Il 


11 etan me samSayam vipra hrdi Salyam ivarpitam | chindhitihasakathanat param 
kauttihalam hi me | 


12 katham bhagaharah prokta devatah kratusu dvija | kimartham cadhvare 
brahmann ijyante tridivaukasah Il 


13 ye ca bhagam pragrhnanti yajfiesu dvijasattama | te yajanto mahayajfiaih kasya 
bhagam dadanti vai II 


14 vaisampdayana uvaca | 


14 aho gtdhatamah prasnas tvaya prsto janeSvara | nataptatapasa hy esa 
navedavidusa tatha | napuranavida capi Sakyo vyahartum afijasa Il 


15 hanta te kathayisyami yan me prstah pura guruh | krsnadvaipayano vyaso 
vedavyaso mahan rsih Il 


16 sumantur jaiminis caiva pailaS ca sudrdhavratah | aham caturthah Sisyo vai 
paficamas ca Sukah smrtah I 
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10 Reckoning only the measure of time, they are established only in pravrtti. This 
is the great fault of those who perform [ritual] actions, that they remain in the 
limit of time. 


11 O Brahman, this doubt of mine is thrust in my heart like a dart. Resolve it with 
itihasa narration. Extreme indeed is my curiosity. 


12 Why are the gods said to be “partakers of their portions” in sacrifices, O 
twice-born one? Moreover, brahmana, for what reason are the denizens of 
heaven given offerings in sacrifices? 


13 And those who take their share in this sacrifice, O best of the twice-born, 
when they sacrifice in great sacrifices, to whom indeed do they offer 
sacrificial share? 


14 Vaisampayana said: 


14 Aho! You have asked a most mysterious question, lord of the people. It is not 
possible for one who has not undergone austerities or who does not know the 
Vedas as well and also one who does not know the puranas to reply to it 
quickly. 


15 Alright! I will tell you since guru Krsna Dvaipayana Vyasa, the compiler of 
the Vedas, the mighty sage was asked [this question] by me long ago. 


16 Sumantu and Jaimini as well as Paila of firm vows, and indeed I am the fourth 
disciple and Suka is considered to be the fifth. 
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17 etan samagatan sarvan pafica Sisyan damanvitan | Saucacarasamayuktan 
jitakrodhafni jitendriyan II 

18 vedan adhyapayam asa mahabharatapaficaman | merau girivare ramye 
siddhacaranasevite II 

19 tesam abhyasyatam vedan kada cit samSayo *bhavat | esa vai yas tvaya prstas 
tena tesam prakirtitah | tatah Sruto maya capi tavakhyeyo *dya bharata I 

20 Sisyanam vacanam Srutva sarvajfianatamonudah | paraSarasutah sriman vyaso 
vakyam uvaca ha Il 

pal maya hi sumahat taptam tapah paramadarunam | bhitam bhavyam bhavisyac 
ca jantyam iti sattamah | 

an tasya me _ taptatapaso. nigrhitendriyasya ca | narayanaprasadena 
kstrodasyanukdlatah II 

23 traikalikam idam jianam pradurbhitam yathepsitam | tac chrudhvam 
yathajiianam vaksye samSayam uttamam | yatha vrttam hi kalpadau drstam me 
jianacaksusa II 

24 paramatmeti yam prahuh samkhyayogavido janah | mahapurusasamjfiam sa 


labhate svena karmana II 
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17-18 On the best and beautiful mountain Meru, frequented by accomplished ones 
and celestial singers he taught the [four] Vedas with the Mahabharata as the 
fifth to these five disciples assembled full of self-restraint, endowed with 
purity and proper conduct, having conquered anger and having mastered the 
senses. 


19 Once, when they were studying the Vedas, there arose a doubt. This is the one 
asked by you which was explained to them by him. There it was heard by me 
also and is to be expounded to you now, Bharata. 


20 Having listened to the words of his disciples, the blessed Vyasa, ParaSara’s 
son, the dispeller of all ignorance said these words, 


21 “Indeed great austerity was undertaken by me, extremely difficult penance, so 
that I may know the past, present and future, best of men! 


22-23 Along the banks of the Ocean of Milk, by Narayana’s grace, the desired 
knowledge valid in the three modes of time became manifest (pradurbhita) to 
me, who had practiced austerities and had conquered his senses. Hence listen 
to this as I will explicate on your doubt according to knowledge, since 
whatever occurred at the very dawn of the eon was seen by me with the eye of 
knowledge. 


24 He whom those who are learned in samkhya and yoga celebrate as the 
Supreme Soul, (Paramatman), obtains the apellation Mahdpurusa through his 
own action. 
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25 tasmat prasitam avyaktam pradhanam tad vidur budhah | avyaktad vyaktam 
utpannam lokasrstyartham iSvarat Il 


26 aniruddho hi lokesu mahan atmeti kathyate | yo ’sau vyaktatvam apanno 
nirmame ca pitamaham | so *hamkara iti proktah sarvatejomayo hi sah Il 


2 prthivl vayur akaSam apo jyotiS ca paficamam | ahamkaraprasitani 
mahabhutani bharata Il 

28 mahabhitani srstvatha tadgunan nirmame punah | bhitebhyas caiva nispanna 
miurtimanto ’sta taf srnu I 


29 maricir angiras catrih pulastyah pulahah kratuh | vasisthaS ca mahatma vai 
manuh svayambhuvas tatha | jfieyah prakrtayo ’stau ta yasu lokah pratisthitah 
I 


30 vedan vedangasamyuktan vyajian yajhangasamyutan | nirmame 
lokasiddhyartham brahma lokapitamahah | astabhyah prakrtibhyas ca jatam 
visvam idam jagat II 

ai rudro rosatmako jato daSanyan so ’srjat svayam | ekadaSaite rudras tu vikarah 
purusah smrtah Il 


a2 te rudrah prakrti$ caiva sarve caiva surarsayah | utpanna lokasiddhyartham 
brahmanam samupasthitah I 
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25 From him issued the unmanifest. The wise know it as Pradhana. From the 
unmanifest, the manifest arose for the sake of creation of the world, from this 
Lord, 


26 Indeed in this world Aniruddha is celebrated as the Great Soul, and it is he 
who, becoming manifest, created the Grandsire. He [i.e., the Grandsire] is 
called Ahamkara and he indeed is endowed with all brilliance. 


27 Earth, wind, space, water, and fire as the fifth are the great elements issued 
from Ahamkara, Bharata. 

28 Having created the great elements, he further created their attributes (gunas). 
And from those elements the eight embodied ones were produced. Hear about 
them. 


29 Marici and Angiras, Atri, Pulastya, Pulaha, Kratu, and Vasistha’ the great- 
souled indeed, and also Manu the son of the Self-born one: all these are to be 
understood as the eight prakrtis, in whom are established all these worlds. 


30 For the accomplishment of the world, Brahma the preceptor of the world 
created the Vedas along with their ancillary texts, sacrifices together with their 
accessories. And from the eight Prakrtis this entire universe was born. 


31 The embodiment of wrath, Rudra, once born, himself created ten others. These 
eleven Rudras, are modifications (vikdras) considered to be purusas.* 


32 These Rudras and also Prakrti as well as gods and Rsis, born for the benefit of 
the world, approached Brahma. 


> Cf. the list in 12.322.27. 
“Rudra will ask Brahma about the multiplicity of the purusas in 12.339. 
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33 vayam hi srsta bhagavams tvaya vai prabhavisnuna | yena yasminn adhikare 
vartitavyam pitamaha | 

34 yo ’sau tvaya vinirdisto adhikaro ’rthacintakah | paripalyah katham tena so 
*dhikaro *dhikarina Il 

35 pradisasva balam tasya yo *dhikararthacintakah | evam ukto mahadevo devams 
tan idam abravit Il 


36 sadhv aham jfiapito deva yusmabhir bhadram astu vah | mamapy esa 
samutpanna cinta ya bhavatam mata I 


37 lokatantrasya krtsnasya katham karyah parigrahah | katham balaksayo na syad 
yusmakam hy atmanas ca me |l 


38 itah sarve pi gacchamah Saranam lokasaksinam | mahapurusam avyaktam sa 
no vaksyati yad dhitam ll 

39 tatas te brahmana sardham rsayo vibudhas tatha | ksirodasyottaram kilam 
jagmur lokahitarthinah || 

40 te tapah samupatisthan brahmoktam vedakalpitam | sa mahaniyamo nama 


tapascarya sudaruna I 
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39 


40 


O Lord, we were all verily created by you who is certainly the most powerful. 
Who should be in which position of authority, Grandsire? 


That goal-oriented authority which was ordained by you, how should that 
authority be carried out by that appointed one? 


Guide his strength, who is mindful of the purpose of his position.” Thus 
addressed by those gods the great god said this to them, 


“Good that you let me know, gods. May there be blessings for you! This 
thought which was contemplated by you all had arisen in me also. 


How should the entire administration of the world be undertaken? How should 
there not be any loss of strength either of you or also of me? 


Let us go from here to take refuge in the Witness of the world, that 
Unmanifest Mahapurusa. He will tell us what is beneficial.” 


Then the rsis and the gods along with Brahma, went to the northern shore of 
the Ocean of Milk, desiring the welfare of the world. 


They undertook austerities as prescribed by Brahma and as laid down in the 
Vedas. That indeed is the most difficult austerity called Mahaniyama. 
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41 urdhvam drstir bahavas ca ekagram ca mano ’bhavat | ekapadasthitah samyak 
kasthabhitah samahitah Il 


42 divyam varsasahasram te tapas taptva tad uttamam | SuSruvur madhuram 
vanim vedavedangabhisitam II 


43 bho bhoh sabrahmaka deva rsayas ca tapodhanah | svagatenarcya vah sarvafi 
Sravaye vakyam uttamam Il 


44 vijfiatam vo maya karyam tac ca lokahitam mahat | pravrttiyuktam kartavyam 
yusmatpranopabrmhanam I 


45 sutaptam vas tapo deva mamaradhanakamyaya | bhoksyathasya mahasattvas 
tapasah phalam uttamam I 


46 esa brahma lokaguruh sarvalokapitamahah | ydyam ca vibudhaSrestha mam 
yajadhvam samahitah I 


47 sarve bhagan kalpayadhvam yajfiesu mama nityaSah | tatha Sreyo vidhasyami 
yathadhikaram t$varah II 


48 Srutvaitad devadevasya vakyam hrstatantruhah | tatas te vibudhah sarve 
brahma te ca maharsayah Il 


49 vedadrstena vidhina vaisnavam kratum aharan | tasmin satre tada brahma 
svayam bhagam akalpayat | deva devarsayas caiva sarve bhagan akalpayan Il 
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41 Raising their sight and their arms their mind became focused and standing on 
one foot properly and becoming like logs of wood, they became equanimous.’ 


42 After they performed insuperable austerities for a thousand divine years they 
heard a melodious voice, adorned with Vedas and ancillary texts. 


43 “Greetings, Brahma, along with the gods and rsis rich in austerities. Having 
worshipped you all with a welcome, I tell you the highest word. 


44 I know your work, it is of great benefit to the world. Associated with pravrtti, 
your prescribed duties will increase your vitality. 


45 Gods, your austerities are well done with the desire to worship Me. Great 
beings, enjoy the superlative fruit of this austerity. 


46 This Brahma, the guru of the world and the grandsire of all worlds, and you 
best of the gods, having become equanimous, sacrifice to Me. 


47 You all always apportion offerings for me in the sacrifice. According to your 
eligibility, I create the good for you lords.” 


48-49 Having heard this declaration of the God of gods and horripilated due to joy, 
all those wise ones, Brahma and also the great Rsis then performed the 
Vaisnava sacrifice with the procedures found in the Vedas. Then in that 
sacrifice, Brahma himself prepared offerings. The deities and divine Rsis, all 
of them, made offerings. 


° Sam@hita is the adjectival form of the verb samadha. The noun form of this verb is samadhi. The 
word is repeated in 7.46. 
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50 te kartayugadharmano bhagah paramasatkrtah | prapur adityavarnam tam 
purusam tamasah param | brhantam sarvagam devam iSanam varadam 
prabhum I 

51 tato ’tha varado devas tan sarvan amaran sthitan | aSariro babhasedam vakyam 


khastho mahe$varah II 


52 yena yah kalpito bhagah sa tatha samupagatah | prito "ham pradisamy adya 
phalam avrttilaksanam II 


53 etad vo laksanam deva matprasadasamudbhavam | yiyam yajfiair ijyamanah 
samaptavaradaksinaih | yuge yuge bhavisyadhvam pravrttiphalabhoginah II 


54 yajfiair ye capi yaksyanti sarvalokesu vai surah | kalpayisyanti vo bhagams te 
nara vedakalpitan I 


ee) yo me yatha kalpitavan bhagam asmin mahakratau | sa tatha yajnabhagarho 
vedasitre maya krtah Il 


56 yaiyam lokan dharayadhvam yajfiabhagaphaloditah | sarvarthacintaka loke 
yathadhikaranirmitah II 
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50 Having the attributes of Krta Yuga, the immensely honored sacrificial portions 
reached that Purusa, who blazes like the sun and who is beyond darkness, the 
ubiquitous, all-pervading God, the sovereign grace-bestowing Lord. 


51 Thereupon, that boon-granting incorporeal God, the Great Lord (Mahesvara) 
who is situated in the sky, spoke these words to all the immortals who were 
there: 


52 “By whom whatever portion was dedicated to me, has accordingly reached 
[Me]. Being gratified, today I ordain fruit characterized by recurrence.° 


53 This will be your characteristic, gods, arising from my grace. Making 
offerings with sacrifices which are concluded with boons and sacrificial fees, 
in every age you will become enjoyers of the fruit of Becoming (pravrtti). 


54 Mortals will make offerings to you with sacrifices in all the worlds, gods. 
They will apportion your shares as prescribed in the Vedas. 


55 In whatever way one offers to me a share in this great sacrifice, in a reciprocal 
manner, by Me he is made a claimant of a sacrificial share according to the 
vedic siitras. 


56 Uphold the worlds, all of you! In this world, you are those to whom the fruit 
of the sacrificial portions has come up. You are created according to your 
function and you take care of all the matters. 


° The word avrtti implies cyclicality and repetition. 
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By) yah kriyah pracarisyanti pravrttiphalasatkrtah | tabhir apyayitabala lokan vai 


dharayisyatha Il 

58 yayam hi bhavita loke sarvayajfiesu manavaih | mam tato bhavayisyadhvam 
esa vo bhavana mama II 

eye) ityartham nirmita veda yajiias causadhibhih saha | ebhih samyak prayuktair hi 
priyante devatah ksitau II 

60 nirmanam etad yusmakam pravrttigunakalpitam | maya krtam surasrestha 
yavat kalpaksayad iti | cintayadhvam lokahitam yathadhikaram 1$varah I 

61 maricir angiras catrih pulastyah pulahah kratuh | vasistha iti saptaite manasa 
nirmita hi vai Il 

62 ete vedavido mukhya vedacaryas ca kalpitah | pravrttidharminas caiva 
prajapatyena kalpitah II 


63 ayam kriyavatam pantha vyaktibhitah sanatanah | aniruddha iti prokto 
lokasargakarah prabhuh |! 


64 sanah sanatsujatasS ca sanakah sasanandanah | sanatkumarah kapilah saptamas 
ca sanatanah I 
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ay You will indeed uphold the worlds, your strength increased by those rites 
graced with the fruit of pravrtti and which will be prevalent. 


58 You will be strengthened by men in all sacrifices and then you will 
contemplate on Me. This is my conception for you. 

59 It is for this reason that the Vedas and sacrifices are created along with the 
herbs. With these perfectly employed, the gods will indeed be gratified on this 
earth. 

60 O best of the gods, I have accomplished this creation for you, conceived with 


the characteristic of pravrtti until the end of the eon. Hence O lords, take care 
of welfare of the world according to your jurisdictions. 


61 Marici and Angiras, Atri, Pulastya, Pulaha, Kratu, Vasistha—these are the 
seven mind-born ones created. 


62 These knowers of the Vedas are considered the best exponents of Vedas. They 
are created as the followers of the dharma of becoming (pravrtti) with the duty 
of being progenitors. 


63 Of those who perform rites, this is the everlasting way which has become 
manifest. The Lord who causes the creation of the world is called Aniruddha. 


64 Sana and Sanatsujata, Sanaka together with Sanandana, Sanatkumara, Kapila, 
and the seventh, Sanatana. 
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65 saptaite manasah prokta rsayo brahmanah sutah | svayamagatavijfiana nivrttam 
dharmam asthitah || 

66 ete yogavido mukhyah samkhyadharmavidas tatha | acarya moksaSastre ca 
moksadharmapravartakah I 

67 yato *ham prasrtah ptrvam avyaktat triguno mahan | tasmat parataro yo ’sau 
ksetrajfia iti kalpitah | so *ham kriyavatam panthah punaravrttidurlabhah Il 

68 yo yatha nirmito jantur yasmin yasmim$s ca karmani | pravrttau va nivrttau va 
tatphalam so ’Snute ’vaSah I 

69 esa lokagurur brahma jagadadikarah prabhuh | esa mata pita caiva yusmakam 
ca pitamahah | mayanuSisto bhavita sarvabhitavarapradah Il 

70 asya caivanujo rudro lalatad yah samutthitah | brahmanuSisto bhavita 
sarvatrasavarapradah Il 

71 gacchadhvam svan adhikarams cintayadhvam yathavidhi | pravartantam kriyah 
sarvah sarvalokesu maciram Il 

72 pradrsyantam ca karmani praninam gatayas tatha | parinirmitakalani ayimsi ca 
surottamah Il 
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72 


These seven rsis are said to be the mind-born sons of Brahma. Spontaneously 
attaining wisdom, they are established in the dharma of being (nivrttam). 


These knowers of yoga are also the knowers of samkhya dharma and teachers 
of the science of moksa, and propagators of moksadharma. 


I am that Unmanifest from which I, the great one, having the three attributes, 
previously spread-out. The one who is greater than that [Unmanifest] is 
considered the Ksetrajfia. That I [who is linked to the three attributes] is the 
path of those who have actions and is difficult to turn again to.’ 


In whichever way a creature is created, and for whatever karman, may it be 
pravrtti or nivrtti, it does enjoy the fruit of that, becoming helpless. 


This teacher of the world, the Lord Brahma is the creator of the universe. 
Indeed to you all, he is the mother and father and also the grandfather. Being 
taught by me, he will be the boon bestower unto all beings. 


And the one born after is Rudra, who issued forth from the forehead. Being 
taught by Brahma, he will become the ubiquitous bestower of boons.* 


Go to your respective jurisdictions! Think according to what is prescribed. Let 
all the actions in all the worlds be set into motion. Do not delay. 


And let the actions, the destinations and the predetermined lifespans of beings 
be seen, O best of gods. 


This is a difficult passage. The difficulty stems from text going back and forth between nivrtti and 
pravrtti dharmas and Narayana identifying himself simultaneously but with different qualification to 
both. In one case, He is the one who is the support of the rituals and actions, as the foregoing passages 
show. But nivrttidharma is being introduced here as the easier path. Grammatically, the translation has 
taken yatah and tasmdt as pronominal adjectives of avyaktat. Punah is read as “and,” rather than as 
qualifying dvrtti, which already has the sense of repetition, to do justice to the grammar here. 
Punaravrtti adds a lot rhetorically to “repetition.” 

* Reading sarvatrasavaraprada as sarvatra+ sah+varaprada. 
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qT idam krtayugam nama kalah sresthah pravartate | ahimsya yajfiapaSavo yuge 
*smin naitad anyatha | catuspat sakalo dharmo bhavisyaty atra vai surah || 


74 tatas tretayugam nama trayi yatra bhavisyati | proksita yatra pasavo vadham 
prapsyanti vai makhe | tatra padacaturtho vai dharmasya na bhavisyati II 


fs) tato vai dvaparam nama misrah kalo bhavisyati | dvipadahino dharmas ca yuge 
tasmin bhavisyati Il 


76 tatas tisye ’tha samprapte yuge kalipuraskrte | ekapadasthito dharmo yatra tatra 
bhavisyati Il 


77 deva ticuh | 


TY ekapadasthite dharme yatrakvacanagamini | katham kartavyam asmabhir 
bhagavams tad vadasva nah Il 


78 Sribhagavan uvaca | 


78 yatra vedas ca yajiias ca tapah satyam damas tatha | ahimsadharmasamyuktah 
pracareyuh surottamah | sa vai deSah sevitavyo ma vo *dharmah pada sprset II 


79 vydsa uvaca | 


19 te *nuSista bhagavata devah sarsiganas tatha | namaskrtva bhagavate jagmur 
desan yathepsitan II 


80 gatesu tridivaukahsu brahmaikah paryavasthitah | didrksur bhagavantam tam 
aniruddhatanau sthitam || 
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This Krta Yuga is indeed the best period going on. Sacrificial animals are not 
to be killed (ahimsya) in this eon, it will never be otherwise. Dharma will 
indeed be four-footed and complete here, gods. 


Thereafter indeed is the Treta Yuga, where there will be the three.’ Where, 
consecrated with water, animals will indeed be killed in sacrifices. There the 
fourth foot of dharma will verily not exist. 


Thereafter indeed is the Dvapara, where time will be mixed. In that yuga, 
dharma will be depleted of two feet. 


Thereafter, when the Tisya constellation has arrived and the yuga led by Kali, 
there dharma will be on one foot. 


The gods said: 


Where dharma is standing on one-footed and going awry, what should we do, 
tell us that, effulgent God."° 


The Blessed Lord said: 


That region indeed should be resorted to and dwelt in, where the Vedas and 
sacrifices and austerity and also truth and self-restraint, where the best gods 
wander endowed with the law of non-violence (ahimsddharma). May 
lawlessness (adharma) not even touch your foot! 


Vyasa said: 


Instructed by the effulgent God, those gods together with the groups of rsis, 
having bowed down to the effulgent God, departed to desired regions. 


When the gods had departed, Brahma alone remained still, desirous of 
beholding that effulgent God abiding in the form of Aniruddha. 


° It could mean the three Vedas, or the three feet of dharma. 
'° Translating the passive as active. 
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81 tam devo darsayam asa krtva hayasiro mahat | sangan avartayan vedan 
kamandaluganitradhrk | 

82 tato *SvaSirasam drstva tam devam amitaujasam | lokakarta prabhur brahma 
lokanam hitakamyaya I 

83 miurdhna pranamya varadam tasthau prafijalir agratah | sa parisvajya devena 
vacanam Sravitas tada II 

84 lokakaryagatih sarvas tvam cintaya yathavidhi | dhata tvam sarvabhitanam 
tvam prabhur jagato guruh | tvayy avesitabharo "ham dhrtim prapsyamy 
athafijasa Il 

85 yada ca surakaryam te avisahyam bhavisyati | pradurbhavam gamisyami 
tadatmajfanadesikah Il 

86 evam uktva hayaSsiras tatraivantaradhtyata | tenanuSisto brahmapi svam lokam 


acirad gatah Il 


87 evam esa mahabhagah padmanabhah sanatanah | yajiiesv agraharah prokto 
yajhadharti ca nityada Il 


88 nivrttim casthito dharmam gatim aksayadharminam | pravrttidharman vidadhe 
krtva lokasya citratam Il 
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81 The God revealed Himself to him, assuming the great head of a horse. 
Repeatedly chanting the Vedas along with their ancillary texts, carrying a 
water pot (kamandalu) and a rosary. 


82-83 Then having seen that God of limitless brilliance, having the Head of a Horse, 
the lord Brahma, creator of the world, desiring the welfare of the world, 
bowing his head and saluting the boon-granting God with folded hands, stood 
before Him. Having been embraced by the God [Hayasiras], he was told the 
following words: 


84 “Contemplate appropriately on all the states of the workings of the worlds." 
You are the Creator of all beings, you are the Lord of the universe and its 
teacher. Placing this burden on you, I will quickly obtain relief.'* 


85 And when the work of the gods becomes unbearable for you I will manifest 
Myself, teaching Self-knowledge." 


86 Having said so, HaySiras disappeared from there. Brahma also, having 
received His instruction, went to his own world at once. 


87 Thus is this highly blessed one [Narayana] lotus-naveled, Sempiternal, said to 
be the foremost recipient in sacrifices and also always the support of sacrifice. 


88 And [He is the one] who abides in nivrtti dharma which is the resort of the 
followers of imperishable dharma. Having created the spectacle of the world 
(lokasya citram), he laid down the dharmas of pravrtti. 


'' Tn this should be included lJokatantra and lokadharma. 

The word here is dhrti. It means steadfastness, constancy, etc. It has an ontological dimension also as 
well as a contemplative one. See, for example, 12.321.2— Yudhisthira’s opening question to Bhisma. 

'? Atmajianadesikah also guiding with Self-knowledge, a guru. Disa literally means to denote, point 
out. 
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89 sa adih sa madhyah sa cantah prajanam; sa dhata sa dheyah sa karta sa karyam 
| yugante sa suptah susamksipya lokan; yugadau prabuddho jagad dhy 
utsasarja Il 

90 tasmai namadhvam devaya nirgunaya gunatmane | ajaya viSvaripaya dhamne 
sarvadivaukasam Il 

91 mahabhttadhipataye rudranam pataye tatha | adityapataye caiva vasinam 
pataye tatha II 

92 aSvibhyam pataye caiva marutam pataye tatha | vedayajnadhipataye 
vedangapataye ’pi ca Il 

93 samudravasine nityam haraye mufijakeSine | Santaye sarvabhitanam 
moksadharmanubhasine II 

94 tapasam tejasam caiva pataye yaSaso pi ca | vacas ca pataye nityam saritam 
pataye tatha II 

95 kapardine varahaya ekaSrngaya dhimate | vivasvate ’SvaSirase caturmurtidhrte 
sada Il 

96 guhyaya jiianadrsyaya aksaraya ksaraya ca | esa devah samcarati sarvatragatir 
avyayah Il 
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89 He is the beginning, He is the middle, and He is the end of all created beings. 
He is the Creator, he is the one to be created,’ the doer and that which is to be 
done. At the end of the eon, He sleeps, completely withdrawing the worlds. At 
the inception of the age He having awakened (prabuddha) emanates '*the 
universe. 


90 Offer salutations unto that God who is free of attributes (gunas), of the form of 
guna,'’ to that Unborn (aja), with the universe as his form, the abode of all 
divinities, 

al To the Lord of the great elements, to the lord of the Rudras as well to the Lord 
of the Adityas, and also to the Lord of the Vasus, 


92 To the Lord of the two ASvins well as to the Lord of Maruts, to the Lord of 
Vedas and sacrifices and to the Lord of Vedangas, 


93 To Hari whose eternal abode is the ocean, to the One whose hair is like mufija 
grass, to the Peace of all beings, to the propounder of moksadharma, 

94 To the Lord of austerity and of brilliance, as well as to the Lord of Fame, and 
[salutations] always to the eternal Lord of speech, and also to the Lord of 
rivers, 

95 To Kapardin, to Varaha, to the intelligent EkaSrnga, to Vivasvat, to ASvaSiras, 


and always to the One who bears the four-fold form, 


96 To the Hidden One who is to be seen through knowledge, to the imperishable 
and to the perishable. This God, the Undecaying One wanders having entered 
everywhere. 


'* Cf. Bhagavadgita 10.20. 

'S He is the creator (dhdatr), the one to be created (dheya). This is a strongly monistic view, nullifying 
the distinction between the creator and the created; or, on a deeper level, an Advaitin would say, 
between dtma and jiva. 

'® Literally, utsasrja is “emanated.” 

"7 This is the classical distinction between saguna and nirguna brahman. 
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97 evam etat pura drstam maya vai jnanacaksusa | kathitam tac ca vah sarvam 
maya prstena tattvatah Il 

98 kriyatam madvacah Sisyah sevyatam harir iSvarah | giyatam vedaSabdais ca 
pujyatam ca yathavidhi Il 

99 vaisampayana uvaca | 

99 ity uktas tu vayam tena vedavyasena dhimata | sarve Sisyah sutas$ casya Sukah 
paramadharmavit Il 


100 sa casmakam upadhyayah sahasmabhir visam pate | caturvedodgatabhis ca 
rgbhis tam abhitustuve || 


101 —_—etat te sarvam akhyatam yan mam tvam pariprcchasi | evam me ’kathayad 
rajan pura dvaipayano guruh I 


102. yas cedam Srnuyan nityam yas cedam parikirtayet | namo bhagavate krtva 
samahitamana narah || 


103. bhavaty arogo dyutiman balaripasamanvitah | aturo mucyate rogad baddho 
mucyeta bandhanat Il 


104. kamakami labhet kamam dirgham ayur avapnuyat | brahmanah sarvavedi syat 
ksatriyo vijay! bhavet | vaisyo vipulalabhah syac chtidrah sukham avapnuyat Il 
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97 Thus with the eye of knowledge, this has been seen by me previously. Being 
asked, all that has been recounted faithfully to you by me. 


98 O disciples, let my word be obeyed. May that Lord Hari be served.'* Let Him 
be glorified with Vedic hymns and may he be worshipped according to 


injunctions. 
99 Vaisampayana said: 
99 Thus we all his disciples and his son, Suka, the knower of the ultimate dharma 


were told by Vedavyasa the highly intelligent one. 


100 And king, he our teacher, along with us, glorified Him with hymns drawn 
from the four Vedas. 


101-3 Thus the teacher Dvaipayana told me previously, king. All this is told to you 
since you repeatedly ask me. The person who always listens to this [discourse] 
frequently and also he who discourses on it, chanting “Namo Bhagavate!” 
with a focused mind becomes free of disease, lustrous, imbued with strength 
and beauty. The afflicted one becomes free of sickness and the entangled [one] 
becomes emancipated from bondage. 


104. May the one who desires gratification obtain his desire and receive longevity. 
May the brahmana become a knower of all wisdom and the ksatriya 
victorious! May the vaisya gain plenty. May the sadra obtain happiness. 


'§ Seva is a word rich in meaning. It can mean to serve, to take resort to, to be with and also to enjoy. 


188 


Chapter 7 
Mahabharata 12.327 Lines 1-107 


105 aputro labhate putram kanya caivepsitam patim | lagnagarbha vimucyeta 
garbhini janayet sutam | vandhya prasavam apnoti putrapautrasamrddhimat II 


106 ksemena gacched adhvanam idam yah pathate pathi | yo yam kamam 
kamayate sa tam apnoti ca dhruvam I 


107. idam maharser vacanam viniScitam; mahatmanah purusavarasya kirtanam | 
samagamam carsidivaukasam imam; niSamya bhaktah susukham labhante I 
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105 The childless will beget a son, and a maiden a husband of her choice. May a 
pregnant woman give birth to a son. May the one in difficult labor obtain 
relief. The barren one obtains the impulse which has the wealth of sons and 
grandsons. 


106 The one who recites this on the way, traverses the path safely; and whatever 
one wishes, surely he will obtain that. 


107 Devotees attain the highest happiness having listened to this great Rsi’s 
ascertained teaching, this hymn to that Great Soul, the Supreme Purusa and 
this assembly’ of Rsis and gods. 


' This is in contrast to the dialogue of Rsis and gods over the sacrifice, previously. 
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Mahabharata 12.328 1-53 


1 jJanamejaya uvaca | 


1 astausid yair imam vyasah saSisyo madhustdanam | namabhir vividhair esam 
niruktam bhagavan mama ll 


2 vaktum arhasi Susrisoh prajapatipater hareh | Srutva bhaveyam yat pitah 
Saraccandra ivamalah II 


3 vaisampayana uvaca | 


Srmu rajan yathacasta phalgunasya harir vibhuh | prasannatmatmano namnam 
niruktam gunakarmajam II 


4 namabhih kirtitais tasya keSavasya mahatmanah | prstavan keSavam rajan 
phalgunah paraviraha II 


5. arjuna uvaca | 


bhagavan bhitabhavyeSa sarvabhitasrg avyaya | lokadhama jagannatha 
lokanam abhayaprada Il 


6 yani namani te deva kirtitani maharsibhih | vedesu sapuranesu yani guhyani 
karmabhih II 
7 tesam niruktam tvatto *ham Srotum icchami keSava | na hy anyo vartayen 


namnam niruktam tvam rte prabho Il 


& Sribhagavan uvaca | 


rgvede sayajurvede tathaivatharvasamasu | purane sopanisade tathaiva jyotise 
*yyuna ll 


9 samkhye ca yogasastre ca ayurvede tathaiva ca | bahini mama namani kirtitani 
maharsibhih II 
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Chapter 8 


1 Janamejaya said: 


1-2. Oeffulgent lord, please tell me the etymology of those various names of the 
Lord of the Preceptor, Hari, with which Vyasa along with his disciples 
glorified this Madhustdana. I am desirous of hearing it, listening to which I 
will become pure and blemish-free like the autumnal moon. 


3 Vaisampayana said: 


Listen, king, how the all-pervading Hari, the well-pleased Soul, related the 
etymology of His own names arising from His nature and action. 


4 O king, celebrating Him with His names, Phalguna, scourge of the enemy 
heroes, asked KeSava the Great Soul. 


a Arjuna said: 


O Effulgent Lord, Lord of the past and the future, Creator of all beings, 
Immutable One, Refuge of the worlds, Lord of the universe, grantor of 
fearlessness to all the worlds! 


6-7 O God, from You I wish to hear the etymology of those secret names, which 
are celebrated with your deeds by the great rsis in the Vedas along with the 
puranas, KeSava! Except you there is no other, Lord, who will unfold the 
explanation of the names. 


8 The Blessed Lord said: 


8-9 O Arjuna, many names of Mine are celebrated by the great rsis in the Rg Veda 
along with the Yajur Veda, likewise in the Atharvan chants and Samans, in 
Puranas together with Upanisads, as well as in the Jyotisa, in Samkhya and 
Yoga scripture, and also in Ayurveda. 
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10 gaunani tatra namani karmajani ca kani cit | niruktam karmajanam ca srnusva 
prayato *nagha | kathyamanam maya tata tvam hi me ’rdham smrtah pura I 

11 namo ’tiyaSase tasmai dehinam paramatmane | narayanaya visvaya nirgunaya 
gunatmane I 

12 yasya prasadajo brahma rudras ca krodhasambhavah | yo ’sau yonir hi 
sarvasya sthavarasya carasya Ca Il 

13 astadaSagunam yat tat sattvam sattvavatam vara | prakrtih sa para mahyam 
rodasi yogadharint | rta satyamarajayya lokanam atmasamjiita II 

14 tasmat sarvah pravartante sargapralayavikriyah | tato yajfiaS ca yasta ca 
puranah puruso virat | aniruddha iti prokto lokanam prabhavapyayah Il 

15 brahme ratriksaye prapte tasya hy amitatejasah | prasadat pradurabhavat 
padmam padmanibheksana | tatra brahma samabhavat sa tasyaiva prasadajah Il 

16 ahnah ksaye lalatac ca suto devasya vai tatha | krodhavistasya samjajfie rudrah 
samharakarakah II 
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10 There, some of the names are related to my attributes and [some] have arisen 
from my actions. O sinless one, being attentive, listen to the explanation of 
those that have arisen from my actions, which is being told by Me. Dear one, 
previously, you indeed are the one considered to be my half.' 


11-12 Salutations to the One of limitless glory, to Him who is the ultimate soul of 
embodied beings and the womb of all, moveable and immovable beings; to 
Narayana, Visva, the one without attributes and of the nature of attributes, 
from whose grace is born Brahma and also Rudra born of wrath.” 


13 O best of beings, that sattva which is with eighteen attributes is the ultimate 
Prakrti, according to Me. With her yoga she supports the entire firmament and 
earth. She is lawful (rta’),’ truthful (satya’);’ immortal (amard), invincible and 
is regarded as the world-soul. 


14 From that [sattva] begin the transformations namely creation, dissolution, 
[etc.]. And from that the sacrifice, the sacrificer and the ancient Purusa, Virat, 
who is called Aniruddha. He is the manifestation and dissolution of the 
worlds. 


15 When Brahma’s night ended, there arose a lotus, O lotus-eyed one [Arjuna], 
born of the Grace of that infinitely brilliant One. And therein arose Brahma 
who also is verily born through His Grace. 


16 At the end of [Brahma’s] day’, when he was infatuated with anger, from the 
god’s forehead, was born his son, Rudra, who causes destruction. 


' Cf. 5.48.20-21, especially narayano nara caiva sattvam ekam dvidhakrtam. 

°There are square brackets for verses 11 and 12, inserted by Belvarkar for reasons deriving from 
higher criticism. He feels that it is strange that Narayana should offer salutations to Himself. However, 
this passage is not only well attested in mss., it is also germane to a significant point made in this 
chapter, that Narayana not only cannot worship any other god (328.27) but that He also does indeed 
worship Himself (328.26). 

3 Rta = the law, primarily causal, which rules over the effects of actions, both on a personal and a 
cosmological level. This is the feminine form of this noun. 

“ Satya = truth, that is, that which remains unchanged in the three modes of time; also: being. This is 
the feminine form of the noun. 

° Brahma and Rudra does relate to day and night. 


194 


Chapter 8 


Mahabharata 12.328 Lines 1-53 

17 etau dvau vibudhaSresthau prasadakrodhajau smrtau | tadadeSitapanthanau 
srstisamharakarakau | nimittamatram tav atra sarvapranivarapradau ll 

18 kapardi jatilo mundah Smasanagrhasevakah | ugravratadharo rudro yogi 
tripuradarunah Il 

19 daksakratuharaS caiva bhaganetraharas tatha | narayanatmako jfieyah 
pandaveya yuge yuge ll 

20 tasmin hi pjyamane vai devadeve maheSvare | sampijito bhavet partha devo 
narayanah prabhuh I 

21 aham atma hi lokanam visvanam pandunandana | tasmad atmanam evagre 


rudram sampijayamy aham I 


22 yady aham narcayeyam vai 1sanam varadam Sivam | atmanam narcayet kaé cid 
iti me bhavitam manah | maya pramanam hi krtam lokah samanuvartate II 


23 pramanani hi pujyani tatas tam pUjayamy aham | yas tam vetti sa mam vetti yo 
*nu tam sa hi mam anu | 


24 rudro narayanas caiva sattvam ekam dvidhakrtam | loke carati kaunteya 
vyaktistham sarvakarmasu lI 
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Ly These two, foremost of the gods, considered to be born of grace and anger, 
directed on their ways by Him [Aniruddha] cause creation and destruction. 
These two who are the boon-givers to all the beings are merely the instruments 
(nimitta).° 


18-19 Having a top-knot, with matted hair or a shaved head, resorting to the 
cremation grounds as his dwelling, taking on formidable vows, the yogi Rudra 
terrible to the triple cities, the ravisher of Daksa’s sacrifice, the one who took 
away Bhaga’s eyes is to be known as Narayana himself in every age, Arjuna.’ 


20 Indeed, when that God of gods Mahesvara is being worshipped, Partha, verily 
the God Lord Narayana is worshipped. 


21 Son of Pandu! I am indeed the Soul of all the worlds. Therefore I worship 
Rudra at the outset [who is] My own Self. 


22 In my mind, I thought that if I would not worship Isana, the boon-granting 
Siva, no one would worship Me. Since whatever is set up as a standard by me, 
the world will follow accordingly .® 


23 And as the standards are to be honored therefore I worship him. He who 
knows him [Rudra] knows Me, he who follows him, follows Me indeed. 


24 Rudra and Narayana are indeed one being [saftva], made into two. It [sattva]? 
wanders in this world, son of Kuntt, being in manifestation and in all actions. 


° Cf. Bhagavadgita 11.33. 

’The term literally is padndaveya, which would usually mean “son of a pandava,” but also, as Monier- 
Williams notes, “a pandava” or an “adherent of the pandavas.” 

° Cf. Bhagavadgita 3.21: yad yad dcarati Sresthas tat tad evetaro janah | sa yat pramanam kurute lokas 
tad anuvartate || 

° Cf. verse 12.328.13. 
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25 na hi me kena cid deyo varah pandavanandana | iti samcintya manasa puranam 
viSvam ISvaram | putrartham aradhitavan atmanam aham atmana || 

26 na hi visnuh pranamati kasmai cid vibudhaya tu | rta atmanam eveti tato 
rudram bhajamy aham |! 

27 sabrahmakah sarudras ca sendra devah saharsibhih | arcayanti surasrestham 
devam narayanam harim II 

28 bhavisyatam vartatam ca bhitanam caiva bharata | sarvesam agranir visnuh 
sevyah pijyas ca nityaSah Il 

29 namasva havyadam visnum tatha Saranadam nama | varadam namasva 
kaunteya havyakavyabhujam nama ll 

30 caturvidha mama jana bhakta evam hi te Srutam | tesam ekantinah Sresthas te 
caivananyadevatah | aham eva gatis tesam nirasthkarmakarinam I 

31 e ca Sistas trayo bhaktah phalakama hi te matah | sarve cyavanadharmanah 
pratibuddhas tu sresthabhak I 

32 brahmanam Sitikantham ca yas canya devatah smrtah | prabuddhavaryah 
sevante mam evaisyanti yat param | bhaktam prati viSesas te esa 
parthanukirtitah II 
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25 O joy of the Pandavas, deliberating in my mind that indeed no one can grant 
Me any boon, I worshipped My own Self, that ancient Lord Viésva,'° by My 
own Self for the sake of a son. 


26 Nor indeed does Visnu bow down to any other god, except his own Self, 
therefore I worship Rudra. 


21 The gods accompanied by Brahma, Rudra, Indra and the Rsis worship the best 
of gods, the God Narayana Hari. 


28 Of all of them who were, are and are going to be, Bharata, the foremost is 
Visnu, always worthy of devotion and worship. 

29 O son of Kuntt, do salute Visnu, the giver of sacrificial oblations, the giver of 
refuge. Salute the boon bestower and also the One who enjoys the oblations 
and hymns." 

30 You have heard [from me] that four kinds of people are my devotees, thus.” 


Of these the single-minded are the best, who are devoted to only one god." I 
am indeed the goal of those who perform actions without any wish [for result]. 


31 And those remaining three [types of] devotees, are considered as those who 
verily are desirous of fruit [of their actions]. They are all of the nature of 
falling away (cyavanadharmdnah)."* But the self-realized one obtains the 
best’ share. 


32 The best among the enlightened ones take refuge in Brahma and Sitikantha 
and all those others said to be the gods—what they ultimately seek is Me 
alone.’ Partha, I have thus narrated to you the characteristic feature regarding 
a devotee."” 


' Cf. verse 12.328.11, Visva. 

'' Cf. Bhagavadgita 4.24. 

 Bhagavadgita 7.16 may be meant: caturvidhad bhajante mam janah sukrtino’arjuna | arto 
Jijfiasurartharthi jiani ca bharatarsabha I! 

'S Ananya; Bhagavadgita 8.14, 9.22 etc. 

'* Vishwa Adluri and Joydeep Bagchee, “From Poetic Salvation to Immortality: The Myths of Ruru 
and Orpheus in Indic and Greek Myth,” History of Religions 51,no. 3 (2012): 239-61. 

'S Ganguli says, correctly, “Emancipation or complete identification with the Supreme Soul.” 

‘© Smrtah = remembered, but can also mean those that are described in smrti literature, that is, the epics 
and the puranas. 

'’ This is a special feature of classical Hinduism also. The polytheism here preserves both the 
particularity of a deity, rendering the deity personal and preserving the particularity of the specific 
myth and ritual, but it is also ultimately ontologically monistic and salvific. 
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33 tvam caivaham ca kaunteya naranarayanau smrtau | bharavataranartham hi 
pravistau manusim tanum || 

34 janamy adhyatmayogams ca yo *ham yasmac ca bharata | nivrttilaksano 
dharmas tathabhyudayiko ’pi ca ll 

35 naranam ayanam khyatam aham ekah sanatanah | apo nara iti prokta apo vai 
narastnavah | ayanam mama tat pirvam ato narayano hy aham Il 

36 chadayami jagad visvam bhitva sirya ivamSubhih | sarvabhitadhivasas ca 
vasudevas tato hy aham I 

37 gati$ ca sarvabhitanam prajanam capi bharata | vyapta me rodasi partha kantis 
cabhyadhika mama Il 

38 adhibhitani cante "ham tad icchams casmi bharata | kramanac capy aham 


partha visnur ity abhisamjfitah II 


39 damat siddhim paripsanto mam janah kamayanti hi | divam corvim ca 
madhyam ca tasmad damodaro hy aham I 


40 prsnir ity ucyate cannam veda apo ’mrtam tatha | mamaitani sada garbhe 
prsnigarbhas tato hy aham Il 
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33 You and I, Kaunteya, are considered to be Nara and Narayana, who have 
entered into human form to take down the burden [of the Earth].'® 

34 I know the yogas of Self-knowledge: who I am and wherefrom I come, 
Bharata. The dharma charactertized by nivrtti and also that related to 
prosperity. 

35 Only I, the Sempiternal One, am celebrated as the [final] destination (ayanam) 


of all mortals (naranam).'? Waters are called nara, because waters are those 
who have man (nara) as their progeny.” That was my abode in ancient times,” 
therefore I am verily Narayana.” 


36 As if becoming the sun, I enclose the entire universe with rays. And I am the 
abode (adhivasa) of all beings, therefore verily I am Vasudeva. 


De. I am the destination of all beings and of those who indeed [are My] progeny, 
Bharata. Heaven and earth are pervaded by Me, Partha, and supreme is my 
effulgence. 


38 Finally, I am in [all] the beings, and I am desirous of that, Bharata.” And 
verily due to the action of stepping,” Partha, I am well known as Visnu.” 


39 People desiring accomplishment through self-control (dama) crave for Me as 
well as Heaven, earth, and the intermediary region, *° therefore I am 
Damodara. 

40 Prsni signifies food, likewise the Vedas are waters and ambrosia. These are 


forever in my womb, therefore I am Prsnigarbha. 


'8 Bharavatarana is a technical term of great importance in the epic. It includes the concepts of 
devarahasya, devakarya, prddurbhiti, avatara, etc. This feature forms the exact opposite of an 
anthropocentric view of the purpose of human life, by placing not man but earth at the center of a 
discourse on temporal existence. 

'° This is the main sentence of the entire chapter, as it discloses the nirukti that Arjuna asked the Lord 
to reveal. 

°° For a beautiful description of the Ocean as the abode of all beings, see Adiparvan 1.15. We can take 
nara as jatau ekavacanam for all beings. 

*! Ancient times = before the present cycle of time, understood either as kalpa or yuga. 

» Iconographically, the Narayana who rests on the waters before the birth of the lotus-born Brahma 
from his navel. 

°? Reading adhibhatani in the sense of bhitdani adhi, we can read this as: “Finally, I am those beings 
and I am desirous of that, O Bharata.” The idea would be similar to Bhagavadgita 7.19: vasudevah 
sarvam iti. 

4 There are two references to Visnu’s strides. In ritual of the darsapiirnamasa sacrifices (new and full 
moon sacrifices), the sacrificer walks some steps at the conclusion of the sacrifice. In myth, the three 
strides of Visnu are referenced as early as the Rgveda. This motif is full-blown in the avatara of 
Vamana in several Puranas. 

°° Gita Press has: viccha gatau (tudadi), viccha dtptau (curdadi), visu secane (bhvadi), vis] vyaptau 
(juhotyadi), vi§ a pravesane (tudddi), snu prastravane (adadi). From all these dhdtus we obtain the 
word visnu; hence, all these meanings—destiny, illumination, nourishing, pervading, entering, 
prastravana, etc.— are implied in the name visnu. 

6 The derivation is from dama, augmented by da (= diva), ma (= madhya) and a (= arvi) , which are 
also the three steps of Visnu. 
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4] rsayah prahur evam mam tritaktpabhipatitam | prsnigarbha tritam pahity 
ekatadvitapatitam Il 

42 tatah sa brahmanah putra adyo rsivaras tritah | uttatarodapanad vai 
prsnigarbhanukirtanat II 

43 suryasya tapato lokan agneh somasya capy uta | amSavo ye prakaSante mama 
te keSasamjfitah | sarvajiah keSavam tasman mam ahur dvijasattamah Il 

44 svapatnyam ahito garbha utathyena mahatmana | utathye ’ntarhite caiva kada 
cid devamayaya | brhaspatir athavindat tam patnim tasya bharata ll 

45 tato vai tam rsisrestham maithunopagatam tatha | uvaca garbhah kaunteya 
paficabhitasamanvitah || 

46 purvagato *ham varada narhasy ambam prabadhitum | etad brhaspatih Ssrutva 
cukrodha ca Sasapa ca Il 

47 maithunopagato yasmat tvayaham vinivaritah | tasmad andho jasyasi tvam 
macchapan natra samSayah Il 

48 sa Sapad rsimukhyasya dirgham tama upeyivan | sa hi dirghatama nama namna 
hy asid rsih pura II 
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41 


42 


43 


44 


45 


46 


47 


48 


The rsis spoke to me regarding Trita who was pushed into a well, “O 
PrSnigarbha! save Trita who is pushed into the well by Ekata and Dvita!” 


Then, the great rsi, the first son of Brahma, came up from the receptacle of 
water chanting “O Présnigarbha” again and again. 


Those rays which shine forth when Sarya, Agni, and Soma”’ are burning the 
worlds, are to be regarded as My hair (keSa). Therefore the all-knowing best of 
the sages call me KeSava. 


The great souled Utathya impregnated his own wife. Once Utathya 
disappeared due to divine wizardry, Brhaspati, then approached his wife, 
Bharata. 


O son of Kuntt, then the foetus composed of five elements said to that best of 
rsis who approached for intercourse, 


“I have come here before, boon giver, you should not molest my mother.” 
Hearing this Brhaspati became incensed and cursed: 


“I who had approached for intercourse was obstructed by you. Therefore you 
will be born blind by my curse, there is no doubt about this.” 


By that prominent rsi’s curse, he entered into a long period of darkness. And 
in ancient times, he indeed was the rsi Dirghatamas by name. 


°7 That is, sun, fire, and moon. 
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49 vedan avapya caturah sangopangan sanatanan | prayojayam asa tada nama 
guhyam idam mama I 


50 anupurvyena vidhina keSaveti punah punah | sa caksusman samabhavad 
gautamas cabhavat punah || 


51 evam hi varadam nama keSaveti mamarjuna | devanam atha sarvesam rsinam 
ca mahatmanam II 


52 agnih somena samyukta ekayoni mukham krtam | agnisomatmakam tasmaj 
jagat krtsnam caracaram I 


53 api hi purane bhavati | ekayonyatmakav agnisomau | devas cagnimukha iti | 
ekayonitvac ca parasparam mahayanto lokan dharayata iti Il 
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49-50 Having obtained the four ancient Vedas along with their ancillary and 
supplementary texts, he then employed this secret name of mine “KeSava!” 
again and again with the procedure which had come down through succession. 
He gained his sight and became Gautama again. 


51 O Arjuna, thus My name “KeSava” is boon bestowing to all the gods and 
great-souled rsis. 


a2 Agni was united with Soma and was made into a single source having a 
common origin. Therefore this entire universe of moving and non-moving 
beings is of the nature of Agni and Soma (agnisomdatmaka). 


53 Moreover, it is [said] in the Puranas: “Agni and Soma are of the nature of 
having one origin (ekayonyadtmakav agnisomau),” “the gods have fire as their 
mouth (devas cagnimukhd iti),” “due to the state of the having the same origin, 
glorifying each other, they sustain this universe (ekayonitvdc ca parasparam 
mahayanto lokan dharayata iti).” 
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Mahabharata 12.329.1—50 


1 arjuna uvaca | 


1 agnisomau katham pirvam ekayont pravartitau | esa me samSayo jatas tam 
chindhi madhusidana Il 


2 Sribhagavan uvaca | 


2 hanta te vartayisyami puranam pandunandana | atmatejodbhavam partha 
Srmusvaikamana mama II 


3 sampraksalanakale  tikrante caturthe §yugasahasrante | avyakte 
sarvabhitapralaye sthavarajangame | jyotirdharanivayurahite ’ndhe tamasi 
jalaikarnave loke | tama ity evabhibhite ’samjfiake *dvitiye pratisthite | naiva 
ratryam na divase na sati nasati na vyakte navyakte vyavasthite | etasyam 
avasthayam narayanagunasrayad aksayad ajarad anindriyad agrahyad 
asambhavat satyad ahimsral lalamad vividhapravrttivisesat | aksayad 
ajaramarad amiurtitah sarvavyapinah sarvakartuh Sasvatat tamasah purusah 
pradurbhito harir avyayah Il 


4 nidarsanam api hy atra bhavati | nasid aho na ratrir asit | na sad asin nasad asit | 
tama eva purastad abhavad visSvaripam | sa viSvasya jananity evam asyartho 
*nubhasyate Il 
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I Arjuna said: 

1 How were Agni and Soma created in ancient times, as having one single 


origin? This is the doubt born in me, resolve it, Madhustidana. 


The Effulgent Lord said: 


O joy of Pandu, of course I will explicate the Purana born of my power to you. 
Listen, Partha, with a focused mind. 


3 When at end of the fourth thousand-yuga cycle, the time of the great deluge 
had passed away, when all creatures moving and non-moving were dissolved 
in the Unmanifest;' in a world devoid of light, earth, and wind, which was one 
single ocean with water alone in the blinding darkness,” and [the world] was 
subdued since it was only darkness and the Nameless One without a second 
was established, and neither night nor day, neither the existent nor the non- 
existent, neither the manifest nor the unmanifest was well-defined; in such a 
state Purusa, the Imperishable Hari, was manifest from the undiminishing, 
unfading, imperceptible, ungraspable, uncreated, true, non-violent, beautiful, 
indestructible, unfading, undying, immortal,  all-pervading,  all- 
creating, sempiternal darkness which had the virtues of Narayana as its abode 
and has various features of Becoming.’ 


4 There is an example also: “There was neither day nor night. Neither was the 
existent nor the non-existent. In the beginning there was only all-pervading 
darkness. That was the mother of this whole universe, such is the meaning 
which is emphasized.* 


' Reading avyakte  sarvabhiitapralaye  sthadvarajangame in the sense of  avyakte 


sarvabhiitasthavarajangamanam pralaye. 

* See Gita Press for variant here. 

In this lengthy sentence with many clauses a single point is being made: the manifestation of Hari 
from a state of deluge and darkness. The three portions separated by the two semi-colons mark the 
time, the place, and the cause of this manifestation. 

* Gita Press text variant. 
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5 tasyedanim tamahsambhavasya  purusasya padmayoner — brahmanah 
pradurbhave sa purusah prajah sisrksamano netrabhyam agnisomau sasarja | 
tato bhitasarge pravrtte prajakramavasad brahmaksatram upatisthat | yah 
somas tad brahma yad brahma te brahmanah | yo ’gnis tat ksatram ksatrad 
brahma balavattaram | kasmad iti lokapratyaksagunam etat tad yatha | 
brahmanebhyah param bhitam notpannapirvam | dipyamane ’gnau juhotiti 
krtva bravimi | bhitasargah krto brahmana bhitani ca pratisthapya trailokyam 
dharyata iti Il 


6 mantravado ’pi hi bhavati | tvam agne yajfianam hota visvesam | hito devebhir 
manuse jane iti | nidarSanam catra bhavati | visvesam agne yajnanam hoteti | 
hito devair manusair jagata iti | agnir hi yajianam hota karta | sa cagnir 
brahma II 


7 na hy rte mantrad dhavanam asti | na vina purusam tapah sambhavati | havir 
mantranam sampuja vidyate devamanusyanam anena tvam hoteti niyuktah | ye 
ca manusa hotradhikaras te ca | brahmanasya hi yajanam vidhtyate na 
ksatravaisyayor dvijatyoh | tasmad brahmana hy agnibhuta yajiian udvahanti | 
yajfia devams tarpayanti devah prthivim bhavayanti Il 

8 Satapathe hi brahmanam bhavati | agnau samiddhe sa juhoti yo vidvan 
brahmanamukhe danahutim juhoti | evam apy agnibhita brahmana vidvamso 
*gnim bhavayanti | agnir visnuh sarvabhitany anupravisya pranan dharayati | 
api catra sanatkumaragitah Sloka bhavanti I 
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Se) When there was the manifestation of Brahma, the Purusa born of darkness 
who has the lotus as his origin, that Purusa being desirous of creating 
creatures, created Agni and Soma from [his] two eyes. Thereafter, when the 
creation of beings began, according to the order’ of 
creatures, brahmana, ksatra, etc. arose. That which is Soma is the Brahman. 
Whatever is Brahman those are brahmanas (brahmanah). That who is Agni 
that is the ksatra. Brahman is stronger than ksatra. If one asks, how is it so? It 
is of the nature of being directly perceptible in the world. Thus it is. No other 
being greater than the bradhmanas is ever produced before. I speak this 
assuming that he offers in the blazing fire. Brahma created all these creatures. 
Having established them, the three worlds are supported by him. 


6 There are scriptural verses also: “O Agni, you are the officiating priest (hotr) 
of all sacrifices.” “Along with the gods, you are beneficial to mankind,” and 
there is the saying: “O Agni, [you are] the officiating priest of all sacrifices.” 
“Together with the gods and men he is the benefactor of the world.” “Agni 
indeed is the officiating priest and the performer of sacrifices, and that Agni is 
Brahman.” 


7 Indeed without the chant (mantra), there is no offering. Without the Purusa, 
austerity does not arise. There is joint worship of offerings and mantras for 
gods and men, hence you are engaged as the officiating priest. And whatever 
are the rights of offerings for men, those are for you also. Performing rites for 
ksatriyas, vaisyas and for brahmanas (dvijdti) is prescribed only for a 
brahmana. Therefore bradhmanas, becoming Agni, carry the offerings. The 
sacrifices satisfy the gods and the gods nourish the earth.” 


8 Indeed, in the Satapatha [Brahmana] there occurs an explanatory passage 
(brahmana). “The one who knows and offers the offerings in the form of gifts 
in the mouth of a brahmana, he offers into the blazing fire.’ Thus also, the 
learned brahmanas, who have taken the form of Agni meditate upon the fire. 
Agni, that is, Visnu, entering into all beings, upholds their vital breaths.° 
Moreover, here are verses sung by Sanatkumara: 


>See Bhagavadgita 3.11: devan bhavayatanena te deva bhavayantu vah | parasparam bhavayantah 
Sreyah param avapsyatha || 
° See Bhagavadgita 15.14: aham vaisvanaro bhitva. 
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9 visvam brahmasrjat pirvam sarvadir niravaskaram | brahmaghosair divam 
tisthanty amara brahmayonayah Il 

10 brahmananam matir vakyam karma Sraddha tapamsi ca | dharayanti mahim 
dyam ca Saityad vary amrtam yatha I 

11 nasti satyat paro dharmo nasti matrsamo guruh | brahmanebhyah param nasti 
pretya ceha ca bhitaye Il 

12 naisam uksa vardhate nota vaha; na gargaro mathyate sampradane | apadhvasta 


dasyubhiata bhavanti; yesam rastre brahmana vrttihinah I 
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9 “Brahma created the universe previously, the beginning of all which was 
completely without excrement. The immortals, having Brahma as their creator 
were stationed in heaven due to the chants of Brahman. 


10 The intellect, speech, action, piety, and austerities uphold the heaven and earth 
as the water due to its coolness upholds the elixir of immortality. 


11 There is no dharma greater than truth. There is no guru equal to a mother. For 
prosperity, there is nothing else greater than the brahmanas in this world or in 
the afterworld.’ 


12 In the lands of those where the bradhmanas are without subsistence, those 
become completely destroyed and enslaved. There the ox does not flourish, 
nor indeed the bulls. The churn-pot is churned but does not yield. 


’ A reference to the churning of the ocean, see Mahabharata 1.15.5—17.30. 
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13 vedapuranetihasapramanyan narayanamukhodgatah sarvatmanah 
sarvakartarah sarvabhavanas ca brahmanah | vaksamakalam hi tasya devasya 
varapradasya brahmanah prathamam pradurbhita brahmanebhyas ca Sesa 
vamah pradurbhttah | ittham ca surasuravisista brahmana yada maya 
brahmabhitena pura svayam evotpaditah surasuramaharsayo bhitavisesah 
sthapita nigrhitas ca Il 

14 ahalyadharsananimittam hi gautamad dhariSmasrutam indrah praptah | 
kauSikanimittam cendro muskaviyogam mesavrsanatvam cavapa | aSvinor 
grahapratisedhodyatavajrasya puramdarasya cyavanena stambhito bahuh | 
kratuvadhapraptamanyuna ca daksena bhiyas tapasa catmanam samyojya 
netrakrtir anya lalate rudrasyotpadita II 


15 tripuravadhartham diksam abhyupagatasya rudrasyoSanasa Siraso jata utkrtya 
prayuktah | tatah pradurbhita bhujagah | tair asya bhujagaih pidyamanah 
kantho nilatam upanitah | pitrve ca manvantare svayambhuve 


narayanahastabandhagrahanan nilakanthatvam eva va Il 


16 amrtotpadane puraScaranatam upagatasyangiraso brhaspater upasprSato na 
prasadam gatavatyah kilapah | atha brhaspatir apam cukrodha | yasman 
mamopasprSsatah kalusibhita na prasadam upagatas tasmad adyaprabhrti 
jhasamakaramatsyakacchapajantusamkirnah kalusibhavateti | tadaprabhrty apo 
yadobhih samkirnah samvrttah Il 


211 


Chapter 9 
Mahabharata 12.329 Lines 1-50 


13 According to the authority of the Vedas, puranas, and the itihasa, the 
brahmanas have arisen from the mouth of Narayana and they are the Self of 
all, doers of all and nourishers of all. Simultaneously with speech, the 
brahmanas are born first of that boon bestowing God and from the brahmanas 
are born all the other social orders (varnas). And when in this way the 
brahmanas, who are distinct from gods and asuras, were created by My own 
Self, having become Brahma previously, the gods, asuras, the great Rsis, and 
the variety of beings were created and regulated. 


14 Indeed on account of violating Ahalya, Indra obtained the state of being one 
with blond hair and beard from Gautama. And due to KauSika, Indra was 
castrated and obtained the state of being the one who has the testes of a ram. 
The arm of the Sacker of Cities, who had raised his thunderbolt to prohibit the 
ASvins from receiving a share in sacrifice, was paralyzed by Cyavana. Due to 
the anger caused by the destruction of the sacrifice, and having made his own 
self equipped again with austerities, an additional eye was created on the 
forehead of Rudra by Daksa. 


15 When Rudra was initiated for the sake of destroying the Triple cities, USanas 
having plucked locks of hair from his head, employed them. From those 
snakes were born. His [Rudra’s] throat which was being squeezed by those 
snakes became blue. Or, the state of being the one who has the blue-throat is 
due to the grasp in the clutches of Narayana’s hand in the previous age of 
Svaymabht Manu. 


16 At the time of the production of the elixir of immortality [by churning the 
ocean], the waters did not become clear even though Angiras Brhaspati 
touched them when he was performing austerities. Therefore Brhaspati 
became angry with the waters, and said “since even though I was touching 
you, you remained muddied and did not become clear, therefore from today 
you become polluted, being infested with large fishes, crocodiles, fishes, 
turtles, and other beings.” From thence onwards, the waters have become 
infested with aquatic animals. 
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17 viSvarupo vai tvastrah purohito devanam sit svasriyo ’suranam | sa 
pratyaksam devebhyo bhagam adadat paroksam asurebhyah || 


18 atha hiranyakaSipum puraskrtya viSvaripamataram svasaram asura varam 
ayacanta | he svasar ayam te putras tvastro viSvaripas trisira devanam 
purohitah pratyaksam devebhyo bhagam adadat paroksam asmakam | tato 
deva vardhante vayam ksiyamah | tad enam tvam varayitum arhasi tatha 
yathasman bhajed iti Il 


19 atha viSvaripam nandanavanam upagatam matovaca | putra kim 
parapaksavardhanas tvam matulapaksam naSayasi | narhasy evam kartum iti | 
sa visSvaripo matur vakyam anatikramaniyam iti matva sampltjya 
hiranyakaSipum agat Il 


20 hairanyagarbhac ca vasisthad dhiranyakaSipuh Sapam praptavan | yasmat 
tvayanyo vrto hota tasmad asamaptayajfias tvam apirvat sattvajatad vadham 
prapsyasiti | tacchapadanad dhiranyakaSipuh praptavan vadham ll 
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Ly Visvaripa, the son of Tvastr, was the priest of the gods and a son of the sister 
of the asuras. He openly gave sacrificial offerings to the gods, but covertly to 
the asuras. 
18 Hence having HiranyakaSipu in the lead, the asuras asked Visvartpa’s mother 


and their sister for a boon. “O sister! This son of yours, ViSvartipa, who is the 
son of Tvastr who has three heads, the priest of the gods, publicly gave 
sacrificial offerings to the gods, [and only] covertly to us. Due to that, the gods 
wax and we wane. Therefore you ought to prohibit him in such a way that he 
will serve us.” 


19 Then, the mother said to ViSvaripa who had gone to the pleasure grove of the 
gods (nandanavana), “O son, why do you destroy your maternal camp by 
strengthening the enemy side? You ought not to do so.” That ViSvaripa, 
having worshipped her thinking “a mother’s word is not to be transgressed,” 
went to HiranyakaSipu after having worshipped her. 


20 HiranyakaSipu received a curse from Vasistha, the son of Hiranyagarbha: 
“Because you chose another priest, you, whose sacrifice is not completed, will 
receive death from an unprecedented being come into existence!” Due to 
[Vasistha] giving this curse, HiranyakaSipu met with death. 
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21 viSvaripo matrpaksavardhano tyartham tapasy abhavat | _tasya 
vratabhangartham indro bahvih Srimatyo ’psaraso niyuyoja | tas ca drstva 
manah ksubhitam tasyabhavat tasu capsarahsu nacirad eva sakto *bhavat | 
saktam cainam jfiatvapsarasa Ucur gacchamahe vayam yathagatam iti Il 


22 tas tvastra uvaca | kva gamisyatha asyatam tavan maya saha Sreyo bhavisyatiti 
| tas tam abruvan | vayam devastriyo ’*psarasa indram varadam pura 
prabhavisnum vrnimaha iti Il 


23 atha ta viSvaripo ’bravid adyaiva sendra deva na bhavisyantiti | tato mantran 
jajapa | tair mantraih pravardhata trisirah | ekenasyena sarvalokesu dvijaih 
kriyavadbhir yajfiesu suhutam somam papav ekenapa ekena sendran devan | 
athendras tam vivardhamanam somapanapyayitasarvagatram drstva cintam 
apede II 


24 devas ca te sahendrena brahmanam abhijagmur Ucus ca | viSvartipena 
sarvayajfiesu suhutah somah piyate | vayam abhagah samvrttah | asurapakso 
vardhate vayam kstyamah | tad arhasi no vidhatum Sreyo yad anantaram iti Il 
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21 Thereafter, ViSvaripa, in order to strengthen his mother’s camp, became 
excessively engaged in penances. In order to break his vow, Indra employed 
many beautiful celestial nymphs. And upon beholding them, his [Visvartipa’s] 
mind became excited and he instantly became attracted to those nymphs. 
Noticing that he is attracted, they said: “let us go where we come from.” 


22 The son of Tvastr said to them: “Where will you go? Remain with me. That 
will be better!” They said to him, “We are divine maidens, celestial nymphs; 
we previously choose that boon-bestowing, powerful Indra.” 


23 Then Visvartipa said to them: “This very day, the gods along with Indra will 
no longer exist.” Then he chanted mantras. By those mantras, he [Visvartpa] 
became three-headed. With one mouth, he drank the soma which was well 
offered in sacrifices by the twice-born ones performing rituals in all the 
worlds; water with another [mouth] and all the gods together with Indra with 
another. Then, Indra, beholding him nourished in every limb by drinking 
soma, and increasing, became worried. 


24 The gods, along with Indra approached Brahma and said: “In all the sacrifices 
the well offered soma is being drunk by Visvaripa. We have become without 
any share. The asura camp waxes and we wane. Now you ought immediately 
to do that which good for us.” 
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25 tan brahmovaca rsir bhargavas tapas tapyate dadhicah | sa yacyatam varam 
yatha kalevaram jahyat | tasyasthibhir vajram kriyatam iti II 


26 devas tatragacchan yatra dadhico bhagavan rsis tapas tepe | sendra devas tam 
abhigamyocur bhagavams tapasah kuSalam avighnam ceti | tan dadhica uvaca 
svagatam bhavadbhyah kim kriyatam | yad vaksyatha tat karisyamiti | te tam 
abruvafi Sariraparityagam lokahitartham bhagavan kartum arhatiti | atha 
dadhicas tathaivavimanah sukhaduhkhasamo mahayogi atmanam samadhaya 
Sariraparityagam cakara Il 


27 tasya paramatmany avasrte tany asthini dhata samgrhya vajram akarot | tena 
vajrenabhedyenapradhrsyena brahmasthisambhitena visnupravistenendro 
viSvarupam jaghana | Sirasam casya chedanam akarot | tasmad anantaram 
viSvaripagatramathanasambhavam tvastrotpaditam evarim vrtram  indro 
jaghana Il 


28 tasyam dvaidhibhitayam brahmavadhyayam bhayad indro devarajyam 
parityajya apsu sambhavam Sitalam manasasarogatam nalinim prapede | tatra 
caisvaryayogad anumatro bhitva bisagranthim pravivesa | 
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25 Brahma said to them: “The Rsi Dadhica, a descendent of Bhrgu, is performing 
austerity. He should be asked for a favor, that he relinquish [his] material 
body. With his bones, let the thunderbolt be created.” 


26 The gods came there, where the effulgent Rsi Dadhica was performing 
austerities. The gods together with Indra, having approached him, said: “O 
effulgent one, is your austerity going well and uninterrupted?” Dadhica said to 
them: “Welcome to you, what needs to be done? I will do whatever you say.” 
They said to him: “O lord! You ought to renounce your body for the welfare 
of the world.” Thereupon Dadhica, without losing his mind, who regarded 
pleasure and pain alike, that great yogi, composing himself (atmanam 
samadhanam), renounced his body. 


27 When he slipped into the absolute Self (paramdatman), Dhatr, gathering his 
bones, forged the thunderbolt. With that indestructible, invincible thunderbolt 
formed of a brahmana’s bones and pervaded by Visnu, Indra killed VisSvaripa 
and severed his head. And after that, Indra slew Vrtra, the enemy created by 
Tvastr from churning Visvaripa’s limbs. 


28 When there was this double brahmanicide,* Indra abandoned his kingdom of 
gods out of fear [and] went to the cool lotus plant born in the waters, which 
was in lake Manasa. There, using his aisvarya yoga and becoming a minute 
particle, he entered a node [in the lotus stalk]. 


’ The words dvaidhtbhiatayam, brahmavadhyayam are obscure. Translated by context. 
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29 atha brahmavadhyabhayapranaste trailokyanathe Sacipatau jagad aniSvaram 
babhiiva | devan rajas tamas cavivesa | mantra na pravartanta maharsinam | 
raksamsi pradurabhavan | brahma cotsadanam jagama | anindras cabala lokah 
supradhrsya babhivuh II 


30 atha deva rsayaS cayusah putram nahusam nama devarajatve *bhisisicuh | 
nahusah_ paficabhih Satair jyotisam lalate jvaladbhih  sarvatejoharais 
trivistapam palayam babhiva | atha lokah prakrtim apedire svasthas ca 


babhivuh II 

3] athovaca nahusah | 

31 sarvam mam Sakropabhuktam upasthitam rte Sacim iti | sa evam uktva 
SacIsamipam agamad uvaca cainam | subhage *ham indro devanam bhajasva 
mam iti | tam SacI pratyuvaca | prakrtya tvam dharmavatsalah 


somavamSodbhavas ca | narhasi parapatnidharsanam kartum iti Il 


32 tam athovaca nahusah | aindram padam adhyasyate maya | aham indrasya 
rajyaratnaharo natradharmah kas cit tvam indrabhukteti | sa tam uvaca | asti 
mama kim cid vratam aparyavasitam | tasyavabhrthe tvam upagamisyami kais 
cid evahobhir iti | sa Sacyaivam abhihito nahuso jagama I 
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29 When the lord of three worlds, Saci’s husband, had disappeared out of fear of 
brahmanicide, the universe became without a lord. The gods were infected by 
rajas and tamas. Mantras were no longer existent. Demonic beings appeared 
before the great Rsis. And the study of brahman was uprooted. The worlds 
without Indra became weak and vulnerable. 


30 Then the gods and Rsis anointed Ayusa’s son, called Nahusa, the king of gods. 
Nahusa, with five hundred blazing opulences on his forehead, capable of 
sapping the brilliance of all, began ruling the heaven. Then the worlds 
returned to normalcy and became content. 


31 Then Nahusa said: “Everything enjoyed by Indra is present before me, except 
Sac.” Having spoken thus, he approached Saci and said to her: “O fortunate 
one! I am Indra [the lord of gods]; serve me!” Saci replied to him: “By nature 
you are inclined to dharma and born into the Soma lineage. You ought not to 
violate another’s wife.” 


32 To her, then, Nahusa said: “Indra’s position is occupied by me. I am the taker 
of Indra’s kingdom and jewels. There is no adharma here since you are 
enjoyed by Indra.” She said to him: “There is some vow of mine which 
remains incomplete. Upon its conclusion,’ I will come to you in a few days.” 
Addressed thus by Saci, Nahusa went away. 


* Literally, the bath with which the vow is concluded. 
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33 atha Sact duhkhasokarta bhartrdarsanalalasa nahusabhayagrhita brhaspatim 
upagacchat | sa ca tam abhigatam drstvaiva dhyanam _pravisya 
bhartrkaryatatparam jnatva brhaspatir uvaca | anenaiva vratena tapasa canvita 
devim varadam upaSsrutim ahvaya | sa tavendram darSayisyatiti Il 


34 satha mahaniyamam asthita devim varadam upasrutim mantrair ahvayat | 
sopasrutih Sacisamipam agat | uvaca cainam iyam asmi tvayopahitopasthita | 
kim te priyam karavaniti | tam mutrdhna pranamyovaca saci bhagavaty arhasi 
me bhartaram darSayitum tvam satya mata ceti | sainam manasam saro ’nayat | 
tatrendram bisagranthigatam adarSayat ll 


35 tam indrah patnim krsam glanam ca drstva cintayam babhiva | aho mama 
mahad duhkham idam adyopagatam | nastam hi mam iyam anvisyopagamad 
duhkharteti | tam indra uvaca katham vartayasiti | sa tam uvaca | nahuso mam 
ahvayati | kalas casya maya krta iti Il 


36 tam indra uvaca | gaccha | nahusas tvaya vacyo ’pirvena mam rsiyuktena 
yanena tvam adhiridha udvahasva | indrasya hi mahanti vahanani manasah 
priyany adhiradhani maya | tvam anyenopayatum arhasiti | saivam ukta hrsta 
jagama | indro ’pi bisagranthim evavivesa bhiyah | 


221 


Chapter 9 
Mahabharata 12.329 Lines 1—50 


33 Then Saci, afflicted by grief and sorrow, longing to see her husband, gripped 
by fear of Nahusa, went to Brhaspati. Immediately after having seen her 
approach, Brhaspati, entering meditation and divining her involvement in her 
husband’s work, said: “Endowed with this very vow and austerity, invoke the 
boon-granting goddess Upasruti. She will enable you to see Indra.” 


34 Then [Saci], following great observances, invoked the boon-bestowing 
goddess Upasruti with mantras. That Upasruti came to Saci and said to her: 
“Here I am invoked by you! What shall I do which is dear to you.” Saluting 
her with her head bowed, Saci said: “Blessed goddess! You ought to reveal to 
me my husband. You are considered to be effective!” She took her to lake 
Manasa. There, she disclosed Indra gone into a node of a lotus-stalk. 


35 Indra, beholding her—his wife—pale and emaciated, grew worried. He 
thought: “Aho! Great is my sorrow that has come today! Afflicted with 
sorrow, she came here, searching for me who had disappeared.” Indra said to 
her: “How are you?” She said to him: “Nahusa beckons me. I have made a 
date with him.” 


36 Indra said to her, “Go! Tell Nahusa: ‘carry me away riding in an 
unprecedented vehicle to which Rsis are yoked. I have stepped into Indra’s 
great vehicles, pleasing to my mind. You ought to come in a special one.”” 
When she was told this, she became happy and went away. Indra also entered 
into the node of the lotus stalk again. 
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37 athendranim abhyagatam drstvovaca nahusah pirnah sa kala iti | tam Sacy 
abravic chakrena yathoktam | sa maharsiyuktam vahanam adhiridhah 
SacIsamipam upagacchat II 


38 atha maitravarunih kumbhayonir agastyo maharsin vikriyamanams tan 
nahusenapasyat | padbhyam ca tenasprsyata | tatah sa nahusam abravid 
akaryapravrtta papa patasva mahim | sarpo bhava yavad bhumir girayas ca 
tistheyus tavad iti | sa maharsivakyasamakalam eva tasmad yanad avapatat Il 


39 athanindram punas trailokyam abhavat | tato deva rsayaS ca bhagavantam 
visnum §Saranam indrarthe *bhijagmuh | Ucus cainam bhagavann indram 
brahmavadhyabhibhitam tratum arhasiti | tatah sa varadas tan abravid 
aSvamedham yajfiam vaisnavam Sakro *bhiyajatu | tatah svam sthanam 
prapsyatiti Il 


40 tato deva rsayaS cendram napasyan yada tada Sactm Ucur gaccha subhage 
indram anayasveti | sa punas tat sarah samabhyagacchat | indraS ca tasmat 
sarasah samutthaya brhaspatim abhijagama | brhaspatis casvamedham 
mahakratum Sakrayaharat | tatah krsnasarangam medhyam asvam utsrjya 
vahanam tam eva krtva indram marutpatim brhaspatih svasthanam prapayam 
asa Il 
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37 Then, upon seeing Indrani who had approached him, Nahusa said: “The time 
period is over.” Sact narrated to him whatever [she] was told by Indra. He, 
mounted on a vehicle having the great Rsis yoked to it, came to Saci. 


38 Thereupon, Mitra-Varuna’s son Agastya who had his birth in a pitcher’? saw 
the great Rsis being perversely treated by Nahusa, and he [Agastya] was 
touched by [Nahusa’s] feet. At that time, he said to Nahusa: “You have 
engaged in a forbidden act, evil one. Fall onto the earth! Remain a serpent so 
as long as the earth and mountains exist!” The very instant the great Rsi spoke, 
he [Nahusa] fell off from his carriage. 


39 Then again the triple world became lord-less. Then the gods and Rsis took 
resort to Visnu for the sake of an Indra, and said to Him: “O Effulgent Lord! 
You ought to save Indra who is overcome by [the sin of] brahmanicide.” Then 
the Boon-bestower said to them: “let Indra perform the asvamedha" with 
Visnu as the deity. Then he will attain [his former] position.” 


40 Then when the gods and rsis did not find Indra, they went to Saci and said: “O 
fortunate one! Go, bring Indra!” She once again went to that lake and Indra, 
coming out of that lake, went to Brhaspati; Brhaspati brought about the great 
sacrifice of aSvamedha on behalf of Indra. Then Brhaspati, releasing a black 
dappled horse [meant for sacrifice and] indeed making it into a ride, enabled 
Indra, the lord of Maruts, to [re]gain his own station. 


'° Agastya is closely associated with water. The vessel here is kumbha, or a ritual pot associated with 
fertility and the womb. 
'' That is, the “horse sacrifice.” 
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41 tatah sa devarad devair rsibhih stiyamanas trivistapastho niskalmaso babhtiva 
| brahmavadhyam catursu sthanesu vanitagnivanaspatigosu vyabhajat | evam 
indro brahmatejahprabhavopabrmhitah Satruvadham krtva  svasthanam 


prapitah I 

42 akasagangagatas ca pura bharadvajo maharsir upasprsams trin kraman kramata 
visnunabhyasaditah | sa _ bharadvajena_ sasalilena paninorasi  taditah 
salaksanoraskah samvrttah I 

43 bhrguna maharsina Sapto ’gnih sarvabhaksatvam upanitah I 

44 aditir vai devanam annam apacad etad bhuktvasuran hanisyantiti | tatra budho 
vratacaryasamaptav agacchat | aditim cavocad bhiksam dehiti | tatra devaih 
purvam etat praSyam nanyenety aditir bhiksam nadat | atha 


bhiksapratyakhyanarusitena budhena brahmabhitena vivasvato dvitiye 
janmany andasamjiitasyandam méaritam adityah | sa martando vivasvan 
abhavac chraddhadevah II 
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41 Then the king of gods, hymned by gods and Rsis, became established in 
heaven and purified. He distributed [the sin of] brahmanicide in four places: 
woman, fire, tree, and cow. Thus Indra, nourished by the strength of brahman 
effulgence, having slain his enemies, was restored to his own position. 


42 And long ago, the great Rsi Bharadvaja having gone to the celestial Ganges, 
touched [the waters for his ablution] and he was reached by Visnu who was 
taking the three step stride. He was struck by Bharadvaja with a hand full of 
water. And He became the one who has the mark on his breast. 


43 Cursed by the great rsi Bhrgu, Agni was taken to an omnivorous state. 


44 Aditi, thinking “having eaten this they will kill the asuras,” cooked rice for the 
gods. Budha, after the conclusion of the observance of a vow, arrived there 
and said to Aditi: “Give alms!” Thereupon, thinking “this should be eaten first 
by the gods and by nobody else,” Aditi did not give alms. Then, Budha who 
had become a Brahmana, angered at being denied alms, killed the egg of Aditi 
and of the one who was called Anda, in the second birth of Vivasvat. That one 
became Martanda Vivasvat, a god of funeral and ancestral rites. 


226 


Chapter 9 
Mahabharata 12.329 Lines 1-50 


45 daksasya vai duhitarah sastir asan | tabhyah kaSyapaya trayodaSsa pradad dasa 
dharmaya dasa manave saptavimSatim indave | tasu tulyasu naksatrakhyam 
gatasu somo rohinyam abhyadhikam pritim akarot | tatas tah Sesah patnya 
Irsyavatyah pituh samipam gatvemam artham SaSamsuh | bhagavann asmasu 
tulyaprabhavasu somo rohinim adhikam bhajatiti | so ’bravid yaksmainam 
aveksyatiti II 


46 daksasapat somam rajanam yaksmaviveSa | sa yaksmanavisto daksam agamat | 
daksaS cainam abravin na samam vartasa iti | tatrarsayah somam abruvan 
kstyase yaksmana | paScimasyam disi samudre hiranyasarastirtham | tatra 
gatvatmanam abhisecayasveti | athagacchat somas tatra hiranyasarastirtham | 
gatva catmanah snapanam akarot | snatva catmanam papmano moksayam 8sa | 
tatra cavabhasitas tirthe yada somas tadaprabhrti tirtham tat prabhasam iti 
namna khyatam babhiva | tacchapad adyapi ksiyate somo ’mavasyantarasthah 
| paurnamasimatre *dhisthito meghalekhapraticchannam vapur darSayati | 
meghasadrsam varnam agamat tad asya SaSalaksma vimalam abhavat II 


47 sthilasira maharsir meroh praguttare digbhage tapas tepe | tasya tapas 
tapyamanasya sarvagandhavahah sucir vayur vivayamanah Sariram asprSat | sa 
tapasa tapitaSarirah krSo vayunopavijyamano hrdayaparitosam agamat | tatra 
tasyanilavyajanakrtaparitosasya sadyo vanaspatayah puspasobham na 
darSitavanta iti sa etafi SaSapa na sarvakalam puspavanto bhavisyatheti Il 


48 narayano lokahitartham vadavamukho nama maharsih purabhavat | tasya 
merau tapas tapyatah samudra ahito nagatah | tenamarsitenatmagatrosmana 
samudrah stimitajalah krtah | svedaprasyandanasadrsas casya lavanabhavo 
janitah | uktaS capeyo bhavisyasi | etac ca te toyam vadavamukhasamjfiitena 
plyamanam madhuram bhavisyati | tad etad adyapi 
vadavamukhasamjfitenanuvartina toyam samudram ptyate Il 
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45 Daksa had sixty daughters. Of them, he gave thirteen to KaSyapa, ten to 
Dharma, ten to Manu, and twenty-seven to Soma. These [twenty-seven], 
called Naksatras, were equal in every way. [Yet] Soma loved Rohini much 
more. Due to that, the remaining wives, becoming jealous, went to their father 
and reported this matter. “O lord, though we are all of equal splendor, Soma 
adores Rohini more.” He said: “Consumption will infect him!” 


46 Due to Daksa’s curse, consumption affected king Soma. Infected by 
consumption, he went to Daksa. And Daksa said to him: “you do not behave 
impartially.” Thereupon the Rsis said to Soma: “you will wane due to 
consumption. In the western direction, in the ocean, there is a pilgrimage site 
called Hiranyasaras. Go there and bathe yourself.” Then Soma arrived there at 
the pilgrimage site Hiranyasaras and, having gone there, he bathed his body; 
and, having bathed, he liberated his body from the evil. And there when Soma 
shone forth in that pilgrimage site, from that time onwards, that sacred place 
became famous by the name “Prabhasam.” Due to that curse, even today, 
Soma wanes in the period [until the] new moon. Having reached the full moon 
phase, he shows his body which is covered by marks like clouds. [The body] 
attained a complexion similar to that of a cloud, and that became his mark of a 
rabbit, which is free of impurity. 


47 The great Rsi SthtlaSiras performed austerities on the north-eastern slope of 
Meru. While he was performing his austerities, a pure wind bearing all the 
fragrances, blowing gently touched his body. Being fanned by the wind, he, 
the emaciated one, who had heated his body by austerities, rejoiced in his 
heart. At that time when he was made happy by the fanning of the wind, the 
plants did not suddenly show the beauty of the flowers; hence he cursed them: 
“you will not always be in bloom.” 


48 Long ago, Narayana became a great Rsi named Vadavamukha for the welfare 
of the world. While he was performing his austerities on Meru, the ocean, 
[although] summoned, did not come. By him [Narayana], the ocean was made 
to have its waters motionless with the heat caused by His own limbs, and in it 
was created the existence of salt, similar to the exudation of sweat; and he was 
told, “you shall become undrinkable. And this water of yours will become 
sweet only when it is drunk by the one called Vadavamukha.” Thus, even to 
this day, the water of the ocean is being drunk by the one called 
Vadavamukha, who behaves accordingly. 
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49 himavato girer duhitaram umam rudras cakame | bhrgur api ca maharsir 
himavantam agamyabravit kanyam umam me dehiti | tam abravid dhimavan 
abhilasito varo rudra iti | tam abravid bhrgur yasmat tvayaham 


kanyavaranakrtabhavah pratyakhyatas tasman na ratnanam bhavan bhajanam 
bhavisyatiti | adyaprabhrty etad avasthitam rsivacanam | 


50 tad evamvidham mahatmyam brahmananam | ksatram api Sasvatim avyayam 
prthivim patnim abhigamya bubhuje | tad etad brahmagnisomiyam | tena jagad 
dharyate || 
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49 Rudra desired Uma, the daughter of Mount Himavat. Bhrgu, the great rsi, also 
came to Himavat and said: “Give me the maiden Uma.” To him Himavat said: 
“Rudra is desired as the husband.” Bhrgu said to him: “Since I who had 
resolved on choosing your daughter am rejected by you, therefore you will 
never become a receptacle of jewels.” Till today, the words of the rsi stand. 


50 Thus, this is the greatness of the brahmanas. The ksatra, also having 
approached the eternal and undecaying Earth as wife, enjoyed her. Therefore 
this is the Brahman related to Agni and Soma (agnisomiya). By it the universe 
is Supported. 
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Mahabharata 12.330.1—71 


1 Sribhagavan uvaca | 


1 suryacandramasau Sa$vat keSair me amSusamjfitaih | bodhayams tapayams 
caiva jagad uttisthatah prthak Il 


2 bodhanat tapanac caiva jagato harsanam bhavet | agnisomakrtair ebhih 


karmabhih pandunandana | hrsikeso *>ham 1sano varado lokabhavanah II 


3 idopahitayogena hare bhagam kratusv aham | varnas ca me harisresthas 
tasmad dharir aham smrtah II 


4 dhama saro hi lokanam rtam caiva vicaritam | rtadhama tato vipraih satyas 
caham prakirtitah II 


5 nastam ca dharanim pirvam avindam vai guhagatam | govinda iti mam deva 
vagbhih samabhitustuvuh II 


6 Sipivisteti cakhyayam htnaroma ca yo bhavet | tenavistam hi yat kim cic 
chipivistam hi tat smrtam I 


| yasko mam rsir avyagro naikayajfiesu gitavan | Sipivista iti hy asmad 
guhyanamadharo hy aham || 


8 stutva mam Sipivisteti yasko rsir udaradhih | matprasadad adho nastam 
niruktam abhijagmivan Il 
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Chapter 10 


1 The Blessed Lord said: 


1 The sun and the moon alternately uphold the universe perpetually by 
awakening and warming it with my hair (keSa), which are called rays. 


Z And due to these actions of awakening and warming of Agni and Soma, son 
of Pandu, there will be joy (harsana) for the world (and) I will 
become HrsikeSa, the boon-bestowing Isana, Creator of the universe. 


3 Through the invocation of Ida,' I take (hare)’ my share in sacrifices, and also 
my complexion is the best bright golden (hari). Therefore I am considered 
Hari. 

4 [I am] deliberated on as the abode (dhama) and essence of all the worlds, and 


as cosmic order (rta). Therefore I am celebrated by the wise as Rtadhaman and 
also as the truly existent one (satya). 


>) And when in ancient times I obtained (avindam) the earth* when she had 
disappeared into a hiding the gods praised me with hymns as Govinda. 


6 And regarding the name Sipivista: the one who is hairless and whatever is 
pervaded by him is considered to be Sipivista.* 


7 Rsi Yaska, having become focused, hymned me in innumerable sacrifices as 
Sipivista. On account of this indeed, I am the bearer of this secret name. 


8 Having hymned me as Sipivista, by My grace, rsi Yaska of profound 
intelligence obtained the [knowledge, the book of] etymology which had 
disappeared underground. 


' Ida iterally means food. Specificially, in sacrifices it is the remnant of the sacrificial offerings which 
are shared by the priests and the sacrificer. Here, ida is used in a more general sense of a sacrificial 
offering, including the offerings of food made into the fire, which the deity partakes as his share. 

° The verb hr is used here with an dtmanepada-ending to have the form hare, in order to pun on Hari. 

> The first half of the compound govinda is gau. It means either cow or, as it is taken here, earth. 

‘This term occurs first in the Rgveda (7.101.5—7) as an epithet of Visnu. 
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9 na hi jato na jaye *ham na janisye kada cana | ksetrajfiah sarvabhitanam 
tasmad aham ajah smrtah Il 


10 noktaptrvam maya ksudram aSlilam va kada cana | rta brahmasuta sa me satya 
devi sarasvatt Il 


11 sac casac caiva kaunteya mayavesitam atmani | pauskare brahmasadane 
satyam mam rsayo viduh II 


12 sattvan na cyutapirvo *ham sattvam vai viddhi matkrtam | janmanthabhavat 
sattvam paurvikam me dhanamyjaya Il 


13 nirasihkarmasamyuktam satvatam mam prakalpaya | satvatajfianadrsto *>ham 
satvatah satvatam patih Il 


14 krsami medinim partha bhitva karsnayaso mahan | krsno varnas ca me yasmat 
tasmat krsno *ham arjuna Il 


15 maya samSlesita bhimir adbhir vyoma ca vayuna | vayuS ca tejasa sardham 
vaikunthatvam tato mama Il 


16 nirvanam paramam saukhyam dharmo ’sau para ucyate | tasman na cyutaptrvo 
*ham acyutas tena karmana || 
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9 I was never born, nor am I being born, nor will I ever be born. I am the 
Knower of the Field (ksetrajna) of all beings and therefore I am called Aja 
[the unborn]. 


10 I have never before uttered anything mean or vulgar. Sarasvatt, the daughter of 
Brahma, who is rta [who maintains cosmic order] and satyd [the truly 
existent] is My goddess. 


11 I have absorbed into My Self, son of Kuntt, [both] the existent (sat) and non- 
existent (asat). In Pauskara, the abode of Brahma, the Rsis know me to be 
Satya [the truly existent]. 


12 From sattva I never fell off previously, indeed, know sattva to be of My 
making. My previous sattva has come into being in this birth, Dhanamjaya! 


13 Conceive Me as Satvata, engaged in action without expectation [of fruit]. I am 
Satvata, the lord of Satvatas seen with sdtvata knowledge. 


14 I plough (Arsami) the Earth, Partha, becoming a great plough of black iron 
(karsndyasa); and Arjuna, since my complexion is black (Arsna) therefore I 
am Krsna. 

15 By me the earth is united with the waters and space with wind, and wind with 
brilliance. Therefore my state is that of Vaikuntha. 


16 Nirvana, the ultimate bliss, is said to be the ultimate dharma. From that [state] 
I have never ever fallen (cyuta); through that action, | am Acyuta (the unfallen 
One). 


234 


Chapter 10 
Mahabharata 12.330 Lines 1-71 


17 prthivinabhast cobhe viSsrute viSvalaukike | tayoh samdharanartham hi mam 
adhoksajam ajfijasa II 


18 niruktam vedaviduso ye ca Sabdarthacintakah | te mam gayanti pragvamse 
adhoksaja iti sthitih Il 


19 Sabda ekamatair esa vyahrtah paramarsibhih | nanyo hy adhoksajo loke rte 
narayanam prabhum Il 


20 ghrtam mamarciso loke janttnam pranadharanam | ghrtarcir aham avyagrair 
vedajfiaih parikirtitah II 


pal trayo hi dhatavah khyatah karmaja iti ca smrtah | pittam Slesma ca vayus ca 
esa samghata ucyate II 


22 etaiS ca dharyate jantur etaih ksinai§ ca ksiyate | ayurvedavidas tasmat 
tridhatum mam pracaksate Il 


23 vrso hi bhagavan dharmah khyato lokesu bharata | naighantukapadakhyatam 
viddhi mam vrsam uttamam || 


24 kapir varahah SresthaS ca dharmas ca vrsa ucyate | tasmad vrsakapim praha 
kaSyapo mam prajapatih Il 
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17-18 The earth and the heaven these two are well known as having all the worlds. 
And for the sake of bearing them together, they have explained’ Me 
straightaway as Adhoksaja.° Those scholars who know the Vedas, who think 
about words and their meanings, they eulogize me in the sacrificial hall as 
Adhoksaja — and that’s how it is. 


19 Being of one mind, the supreme rsis uttered this statement: “No one is 
Adhoksaja in this universe, except Lord Narayana.” 


20 Ghee (ghrta)’ is the support of life of My flame (arcis) and all the creatures in 
this world. I am celebrated as Ghrtarcis by those knowers of the Vedas who 
have a focused mind. 


21 Three (tri) indeed are the well-known humors (dhdtu) and which are 
considered to be born of karma: bile, phlegm, and wind. This [body] is said to 
be the aggregate of [these]. 


pipe And by these a creature is sustained, and when they are depleted, it wanes. 
Therefore Ayurveda experts, celebrate Me as Tridhatu. 


23 O Bharata, Vrsa is said to be verily the Lord Dharma in these worlds. 
Understand me to be the best Vrsa, who is explained by the word entry in 
Nighantu.* 


24 Kapi is the foremost of the boars (varadha), and Dharma is said to be Vrsa. 
Therefore the preceptor KaSyapa hailed me as Vrsakapi. 


° Niruktam taken from verse 18 to go with mam. 

° Lit., born under the axle. The commentator interprets the compound as: adhah = “earth,” aksa = 
“firmament,” and ja = “he who bears.” 

’ Clarified butter is offered into sacrifices as oblations. The effulgence or flame is the sacrificial flame, 
as well as the metabolic vaisvdnara fire; cf. Bhagavadgita 4.24 and 15.14. 

8 A list of Vedic works which is the first lexicon in Sanskrit literature. 
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25 na cadim na madhyam tatha naiva cantam; kada cid vidante suras casuras ca | 
anadyo hy amadhyas tatha capy anantah; pragito *ham 1So vibhur lokasakst Il 

26 Sucini Sravaniyani Srnomitha dhanamjaya | na ca papani grhnami tato *ham vai 
Sucisravah II 

27 ekaSrngah pura bhitva varaho divyadarsanah | imam uddhrtavan bhimim 
ekaSrngas tato hy aham Il 

28 tathaivasam trikakudo varaham ripam Asthitah | trikakut tena vikhyatah 
Sarirasya tu mapanat Il 

29 Virifica iti yah proktah kapilajianacintakaih | sa prajapatir evaham cetanat 
sarvalokakrt Il 

30 vidyasahayavantam mam Aadityastham sanatanam | kapilam prahur acaryah 


samkhya niscitaniscayah II 


31 hiranyagarbho dyutiman esa yas chandasi stutah | yogaih sampijyate nityam 
sa evaham vibhuh smrtah | 


32 ekavimSatisakham ca rgvedam mam pracaksate | sahasrasakham yat sama ye 
vai vedavido janah | gayanty aranyake vipra madbhaktas te ’pi durlabhah || 
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2D The gods as well as the asuras can never grasp either [my] beginning, or the 
middle, or the end. I, the all-pervading Ruler and the Witness of the world am 
hymned as the one without a beginning, middle, or end. 


26 Here I listen to things worthy of listening (Sravaniya) and pure (Suci); and no 
sinful things do I grasp, Dhanamjaya. Therefore, verily I am SuciSravas. 


2) Long ago, I uplifted this Earth becoming a preeminent boar (ekaériga),’ of 
divine appearance. Therefore I am EkaSrnga. 


28 Similarly I was also bearing three humps (trikakuda) when I assumed the form 
of a boar. Therefore, I am renowned as Trikakuda due to my body’s measure. 


29 Whoever is called Virifica by thinkers of the philosophy of Kapila, I am he 
and also indeed the Prajapati, the Creator of all these words out of 
consciousness. 


30 The teachers of Samkhya, the ascertainers of the conclusion call Me Kapila 
who is Sempiternal, has knowledge as His companion, and is situated in the 
Sun. 


31 The resplendent Hiranyagarbha who is glorified in the Vedas is worshipped by 
the yogas and he himself is regarded as Me, the All-Pervading-One. 


32 They regard me as the Rgveda with its twenty-one branches. They are also 
rare, those individuals who are the knowers of the Vedas, who are the wise 
ones, who are my devotees and who sing whatever is the thousand branched 
Sama [Veda], in the Aranyaka.”° 


° EkaSrnga usually means single horned, as in a unicorn or a rhinoceros. This would not apply to a 
boar, which has tusks, and moreover a pair of them. Hence the meaning “preeminent” is appropriate 
here as well as being supported in this context. See verse 12.330.24. 

'° Aranyaka here is taken to be the fourth portion of the Sama, called aranyagana. 
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32 satpaficaSatam astau ca saptatrimSatam ity uta | yasmifi Sakha yajurvede so 
*ham adhvaryave smrtah Il 

34 paficakalpam atharvanam krtyabhih paribrmhitam | kalpayanti hi mam vipra 
atharvanavidas tatha || 

35 Sakhabhedas ca ye ke cid yas ca §akhasu gitayah | svaravarnasamuccarah 
sarvams tan viddhi matkrtan Il 

36 yat tad dhayaSirah partha samudeti varapradam | so ’ham evottare bhage 
kramaksaravibhagavit Il 

a0 ramadesitamargena matprasadan mahatmana | paficalena kramah praptas 


tasmad bhitat sanatanat | babhravyagotrah sa babhau prathamah kramaparagah 
I 


38 narayanad varam labdhva prapya yogam anuttamam | kramam prantya siksam 
ca pranayitva sa galavah Il 

39 kandariko ’tha raja ca brahmadattah pratapavan | jatimaranajam duhkham 
smrtva smrtva punah punah | saptajatisu mukhyatvad yoganam sampadam 
gatah Il 

40 puraham atmajah partha prathitah karanantare | dharmasya kuruSsardtla tato 


*ham dharmajah smrtah I 
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33 I am considered to be the Yajurveda of the Adhvaryu'’ wherein there are fifty- 
six and eight or seventy-three branches is considered to be Me. 

34 Similarly the wise ones who know the Atharvaveda consider me to be the 
Atharvaveda which has five ritual texts and elaborated by female spirits 
(krtya). 

25 Whatever differences in branches there are and whatever are the hymns in 


those branches, and also the proper articulation of vowels and consonants, 
know all those to be My creations. 


36 Whatever is that boon-bestowing Head of the Horse (HayaSiras), Partha, 
which manifests, I am indeed He, who is the knower of the krama [way of 
recitation] and division of letters in the later part [of Vedic literature, that is, 
the Vedangas].’” 


37 That krama was obtained by the great souled Paficala from that Sempiternal 
Being, following the way directed by Rama. The one who is from the 
Babhravya family, became the first expert in krama. 


38 Having obtained a boon from Narayana and attaining the highest yoga that 
Galava laying down krama recitation instructed’’ phonetics (siksd). 


39 The formidable King Brahmadatta,'* a Kandartka’ remembering again and 
again the sorrow caused by the cycle of birth and death, on account of its 
being the mainstay in seven births, obtained the prowess of yoga. 


40 Long ago, I was said to born as the son of Dharma, Partha, for some reason. O 
tiger amongst Kurus, I am therefore said to be Dharmaja. 


'' Adhvaryava; lit., anything related to the adhvaryu priest, such as his duties in sacrifices. 

"Instead of sah in the third line of this verse, tad would have been grammatically preferable, 
corresponding to the yat tad in the first line. 

'S Taking the participle as the finite form of a verb, since no finite verb is given. 

'* & southern Paficala king. “Tradition connects him with the revision and re-arrangement of Vedic and 
exegetical texts. He fixed the Kramapatha of the Rgveda and the Atharvaveda, and his minister 
Kandartka of the Samaveda. Brahmadatta’s great-grandson Janamejaya Durbuddhi, the last king, was a 
tyrant and was killed by Ugrayudha of the Dvimidhas and thus the dynasty came to an end.” Ganga 
Ram Garg, Encyclopedia of the Hindu World, vol. 1 (New Delhi: Concept Publishing, 1992), 20. 

'S Following the gloss by the Commentator. 
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4] naranarayanau pirvam tapas tepatur avyayam | dharmayanam samaridhau 
parvate gandhamadane Il 

42 tatkalasamayam caiva daksayajfio babhiva ha | na caivakalpayad bhagam 
dakso rudrasya bharata || 

43 tato dadhicivacanad daksayajfiam apaharat | sasarja Stlam krodhena 
prajvalantam muhur muhuh I 

44 tac chtlam bhasmasat krtva daksayajiiam savistaram | Avayoh sahasagacchad 
badaryasramam antikat | vegena mahata partha patan narayanorasi II 

45 tatah svatejasavistah kesa narayanasya ha | babhtivur mufijavarnas tu tato *>ham 
mufjakeSavan II 

46 tac ca Stlam vinirdhitam humkarena mahatmana | jagama Sankarakaram 
narayanasamahatam II 

47 atha rudra upadhavat tav rsi tapasanvitau | tata enam samuddhitam kanthe 


jagraha panina | narayanah sa viSvatma tenasya Sitikanthata || 


48 atha rudravighatartham isikam jagrhe narah | mantrai$ ca samyuyojasu so 
*bhavat parasur mahan || 
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4] 


42 


43 


44 


45 


46 


47 


48 


In ancient times, Nara and Narayana practiced undying austerity on Mount 
Gandhamadana, mounting the vehicle of Dharma.'° 


And exactly at that time, indeed, there was the sacrifice of Daksa. However, 
Bharata, Daksa did not apportion a share to Rudra. 


Thereupon, due to Dadhici’s words, [Rudra] carried off Daksa’s sacrifice. He 
threw (sasarja)'’ his flaming spear in anger, again and again. 


That spear, Partha, having turned Daksa’s sacrifice completely to ashes, with 
mighty speed suddenly came to us both at the Badari asrama, falling on 
Narayana’s chest. 

From that, penetrated by its own radiance, Narayana’s hair (kesa) became of 
the color of mufja grass [blond], and for that reason, I am Mufijakesgavat.'* 


And that spear, defeated by Narayana and blown away by the “hum!” 
utterance of the Great Soul, went to Sankara’s hand. 


Rudra then assailed those two Rsis, accomplished in austerities. At that time, 
Narayana, the Soul of the universe, shaking him, grasped his throat with His 
hand. By that [Rudra] got a blue throat. 


Then, for the purpose of striking Rudra, Nara seized a stick.'? He invested it 
with mantras and suddenly it became a mighty axe. 


'© That is, the human body. 

'’ The word sasarja here cannot be adequately translated due to its polysemy: it means “to emit, throw” 
as well as to “create.” In this word is the tragedy of creation, enacted by Brahma and Rudra on opposite 
sides with Visnu alternatively siding with each to keep the cycle of pravrtti turning. 

8 Reading tat instead of sva, as found in K4, V1, B6, Dnl, D7,T2, G1-3.6. If we take it as sva, the 
tejas goes to Narayana Himself. Although this reading can be defended by citing the various passages 
in the Narayaniya where Narayana identifies Himself with Rudra, etc., the variant reading chosen here 
is well represented in the manuscripts and it also makes more poetic sense. 

'° A kind of grass, stalk, but also a pen. 
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49 ksiptas ca sahasa rudre khandanam praptavams tada | tato *>ham khandaparasuh 
smrtah paraSukhandanat II 


50 arjuna uvaca | 


50 asmin yuddhe tu varsneya trailokyamathane tada | jayam kah praptavams tatra 
Samsaitan me janardana I 


5] Sribhagavan uvaca | 

51 tayoh samlagnayor yuddhe rudranarayanatmanoh | udvignah sahasa krtsna 
lokah sarve ’bhavams tada Il 

52 nagrhnat pavakah subhram makhesu suhutam havih | veda na pratibhanti sma 
rsinam bhavitatmanam || 

53 devan rajas tamas caiva samaviviSatus tada | vasudha samcakampe ’tha nabhas 
ca vipaphala ha I 

54 nisprabhani ca tejamsi brahma caivasanac cyutah | agac chosam samudras ca 


himavams ca vyasiryata Il 


55 tasminn evam samutpanne nimitte pandunandana | brahma vrto devaganair 
rsibhis ca mahatmabhih | ajagamasu tam deSam yatra yuddham avartata Il 


56 safjalipragraho bhitva caturvaktro niruktagah | uvaca vacanam rudram 
lokanam astu vai Sivam | nyasyayudhani visvesa jagato hitakamyaya Il 


243 


Chapter 10 
Mahabharata 12.330 Lines 1-71 


49 And it was forcefully thrown at Rudra, [but] it broke thereupon. Therefore, 
due to the breaking of the axe (parasukhandandt), I am called Khandaparasu. 


50 Arjuna said: 


50 But at that time, in this battle, Varsneya [Krsna], in the churning of the three 
worlds, who obtained victory there? Tell me this, Janardana! 


51 The Blessed Lord said: 


51 When these two were wrestling in battle in the form of Rudra and Narayana, 
suddenly then, all the beings in all the worlds became agitated. 


az, The purifying Fire did not accept the pure (Subhra) oblation offered properly 
in sacrifices. The Vedas did not reveal themselves to the Rsis [even when] 
they were absorbed in the Self. 


ao At that time rajas and tamas entered the gods. The earth trembled and the sky 
was ripped apart. 


54 The luminaries became bereft of brilliance and Brahma himself fell from his 
throne. And the ocean dried up, and mount Himavat split asunder. 


55 Thus when in this way this omen arose, O son of Pandu, Brahma, surrounded 
by the clan of gods, and great-minded Rsis, came to that place where the battle 
was unfolding. 


56 With hands joined in salutation, the four-faced one who is graspable through 
nirukta,” [Brahma] the lord of the universe, wishing for the welfare of the 
worlds and putting down [their] weapons, said this to Rudra: “May there be 
auspiciousness (Siva) for the worlds!” 


°° Attained or discovered or approached through etymology. This epithet has the general meaning of 
ineffable and not easily or directly either a subject or a predicate. 
?! Sivam = “auspicious.” The word is a play on Siva, who is identified as Rudra. 
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By) yad aksaram athavyaktam Sam lokasya bhavanam |_ kitastham 
kartrnirdvamdvam akarteti ca yam viduh Il 

58 vyaktibhavagatasyasya eka miurtir iyam Siva | naro narayanas caiva jatau 
dharmakulodvahau || 

59 tapasa mahata yuktau devasresthau mahavratau | aham prasadajas tasya 
kasmims$ cit karanantare | tvam caiva krodhajas tata ptrvasarge sanatanah I 

60 maya ca sardham varadam vibudhais ca maharsibhih | prasadayasu lokanam 
Santir bhavatu maciram || 

61 brahmana tv evam uktas tu rudrah krodhagnim utsrjan | prasadayam 4sa tato 
devam narayanam prabhum | Saranam ca jagamadyam varenyam varadam 
harim I 

62 tato ’tha varado devo jitakrodho jitendriyah | pritiman abhavat tatra rudrena 


saha samgatah Il 


63 rsibhir brahmana caiva vibudhais ca supijitah | uvaca devam iSanam iSah sa 
jagato harih Il 


64 yas tvam vetti sa mam vetti yas tvam anu sa mam anu | navayor antaram kim 
cin ma te bhid buddhir anyatha || 
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57-58 That which is the Indestructible and also the Unmanifest, Ruler, Creator of the 
world, Summum, who is the doer, who is non-dual, and whom the wise know 
to be beyond action (akartr) is the singular,” auspicious” form of Him who 
has become manifest. Nara and Narayana, are born here as the uplifters of 
Dharma’s clan. 


39 [These] two great gods of mighty vows are endowed with great austerity. | am 
born of His grace, for some reason. And dear one, in a previous creation you, 
who are eternal, indeed were born of His wrath. 


60 Along with me and the gods and the great sages, quickly gratify that boon 
giver. May there be peace in the worlds without delay.” 


61 Thus addressed by Brahma, throwing away his infernal wrath, Rudra then 
gratified that God Lord Narayana, and took refuge in the adorable gift-giving 
Hari. 


62 Thereafter that boon bestowing God, who has conquered his anger and senses, 
became affectionate and thereupon embraced Rudra. 


63 Duly worshipped by the rsis, Brahma as well as the gods, Hari, the Lord of the 
world, said to the god sana: 


64 “He who knows you, knows Me. He who follows you follows Me. There is no 
distinction between you and Me,” do not think otherwise. 


~ Eka murtih. Ganguli’s translation is worth citing for its beauty: “That which is unmanifest, 
indestructible, immutable, supreme, the origin of the universe, uniform, and the supreme actor, that 
which transcends all pairs of opposites, and is inactive, has, choosing to be manifested, been pleased to 
assume this one blessed form, (for though double, the two but represent the same form). This Nara and 
Narayana (the displayed forms of Supreme Brahman) have taken birth in the race of Dharma.” Note the 
close proximity of eka murtih, nirdvandvam and Nara-Narayana. Ganguli is alert to the problem of the 
dyad here. 

>3 Again, Siva. 

** Rudra represents Narayana’s agonistic element. Rudra had to separate from Him to make Time and 
Death possible, as will happen in the following verses. Here we need to note that only when this 
agonistic element first emerges from the One, then opposes it, and then abides in a bond of equality is 
Time, strictly speaking, possible. This is the exact opposite of Hegelian synthesis. 
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65 adya prabhrti Srivatsah salanko ’yam bhavatv ayam | mama panyankitas capi 
Srikanthas tvam bhavisyasi Il 

66 evam laksanam utpadya parasparakrtam tada | sakhyam caivatulam krtva 
rudrena sahitav rsi| tapas tepatur avyagrau visrjya tridivaukasah II 

67 esa te kathitah partha narayanajayo mrdhe | namani caiva guhyani niruktani ca 
bharata | rsibhih kathitantha yani samkirtitani te II 

68 evam bahuvidhai riipais caramiha vasumdharam | brahmalokam ca kaunteya 
golokam ca sanatanam | maya tvam raksito yuddhe mahantam praptavan 
jayam Il 


69 yas tu te so ’grato yati yuddhe sampraty upasthite | tam viddhi rudram 
kaunteya devadevam kapardinam II 


70 kalah sa eva kathitah krodhajeti maya tava | nihatams tena vai pirvam hatavan 
asi vai ripin I 


71 aprameyaprabhavam tam devadevam umapatim | namasva devam prayato 
viSveSam haram avyayam I 
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65 From this day onward may this One [that is, 1 Myself], who has the mark of 
the spear become Srivatsa. And also, being marked by my hand you will 
become Srikantha. 


66 Then, in this way having created a mark on each other by each other and 
forging incomparable friendship, the two Rsis, along with Rudra, having 
dispatched the gods and becoming focused, performed austerities. 


67 Thus I have narrated to you, Partha, the victory of Narayana in battle. I have 
explained to you my secret names, Bharata, which were told and sung by the 
Rsis here. 

68 Thus, son of Kuntt, in multiple forms I move here on this earth, as well as in 


Brahma’s world and in that everlasting Goloka. Protected by me in battle, you 
obtained a great victory. 


69 Now when the battle occurred, the one who goes in front of you, son of Kunti, 
know him to be Rudra, the god of gods, Kapardin. 


70 He is revealed to you by me as Time himself, born of wrath. You have slain 
those very enemies who were previously slain by him. 


71 You ought to bow down readily to the God Hara of immeasurable power, the 
God of gods, lord of Uma, and the undecaying Lord of the universe. 
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1 jJanamejaya uvaca | 

1 brahman sumahad akhyanam bhavata parikirtitam | yac chrutva munayah 
sarve vismayam paramam gatah Il 

2 idam Satasahasrad dhi bharatakhyanavistarat | amathya matimanthena 
jianodadhim anuttamam Il 

3 navanitam yatha dadhno malayac candanam yatha | aranyakam ca vedebhya 
osadhibhyo ’mrtam yatha I 

4 samuddhrtam idam brahman kathamrtam anuttamam | taponidhe tvayoktam hi 
narayanakathasrayam || 

5 sa hiSo bhagavan devah sarvabhitatmabhavanah | aho narayanam tejo 
durdarsam dvijasattama II 

6 yatravisanti kalpante sarve brahmadayah surah | rsayas ca sagandharva yac ca 
kim cic caracaram | na tato ’sti param manye pavanam divi ceha ca Il 

| sarvasramabhigamanam sarvatirthavagahanam | na tatha phaladam capi 
narayanakatha yatha I 

8 sarvatha pavitah smeha srutvemam aditah katham | harer viSveSvarasyeha 
sarvapapapranasanim Il 
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y Janamejaya said: 


O Brahmana! A great narrative has been told by you having listened to which 
all the sages are transported to ultimate wonder. 


2-4 Orepository of austerities, just as butter from curds, sandalwood from Malaya 
[mountains], Aranyakas from Vedas, and as ambrosia from herbs, Brahmana, 
this insuperable ambrosia in the form of this text related to the Narayana 
narrative which has been drawn up from the hundred-thousand [verse] 
expanse of the Bharata narrative is told by you having churned the insuperable 
ocean of knowledge with the intellect as the churner. 


5-6 He is the Supreme Lord God, the origin of the soul of all beings. Aho! How 
difficult it is to behold O twice-born one, Narayana’s brilliance’ wherein at the 
end of the eon (kalpa), all the gods beginning with Brahma, the rsis along with 
gandharvas, and whatever is movable and immovable enter. I think there is 
nothing more sanctifying than that here or in heaven. 


7 Pilgrimage to all the asramas, bathing in all the sacred fords, does not yield 
such merit, as does the Narayana narrative. 


8 Having heard from its very beginning this discourse on Hari, the Lord of the 
universe, which destroys all sins, we have become purified in every way. 


"Here we have taken Narayana in the adjectival form, assuming that the taddhita suffix is lost. 
Alternatively, we can take ndrdyana as noun in apposition to tejas. Then as narandm ayanam, he 
would be the tejas which is the ultimate goal of all humans. This interpretation is in fact poetically 
superior as well, because the word avisanti in the next line matches well with the “ayana. 
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9 na citram krtavams tatra yad aryo me dhanamjayah | vasudevasahayo yah 
praptavaf jayam uttamam Il 

10 na casya kim cid aprapyam manye lokesv api trisu | trailokyanatho visnuh sa 
yasyasit sahyakrt sakha ll 

Lil dhanyas ca sarva evasan brahmams te mama ptrvakah | hitaya Sreyase caiva 


yesam asij janardanah Il 


12 tapasapi na drsyo hi bhagavamil lokapijitah | yam drstavantas te saksac 
chrivatsankavibhisanam I 


13 tebhyo dhanyataras caiva naradah paramesthijah | na calpatejasam rsim vedmi 
naradam avyayam | Svetadvipam samasadya yena drstah svayam harih Il 


14 devaprasadanugatam vyaktam tat tasya darsanam | yad drstavams tada devam 
aniruddhatanau sthitam I 


15 badarim asramam yat tu naradah pradravat punah | naranarayanau drastum kim 
nu tatkaranam mune || 
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9 Nothing extraordinary has my esteemed [ancestor] Dhanamjaya done, who, 
having Vasudeva as his companion, obtained great victory. 


10 Because, I think, nothing at all was unobtainable, even in the three worlds for 
him who had the Lord of the Triple-Worlds, Visnu, as a helping friend. 


11 And thus Brahmana, those ancestors of mine were all fortunate, who had 
Janardana for their welfare and the supreme good. 


12 That Effulgent God, who is worshipped in the world who cannot be seen even 
by austerities, whom they were able to see directly as the One adorned with 
the Srivatsa mark. 


13 And more fortunate than them indeed was Narada, the son of Paramesthin. Of 
no less prowess do I consider the imperishable rsi Narada, by whom, having 
reached Svetadvipa Hari Himself was seen. 


14 That he saw God in the Aniruddha form at that time, that vision of His is 
manifestly due to the Divine Grace. 


15 And as Narada again rushed to Badari-asrama to behold Nara and Narayana, O 
Muni, what was the reason for that? 
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16 Svetadvipan nivrttaS ca naradah paramesthijah | badarim aSramam prapya 
samagamya ca tav rstT Il 


17 kiyantam kalam avasat kah kathah prstavams ca sah | Svetadvipad upavrtte 
tasmin va sumahatmani II 


18 kim abritam mahatmanau naranarayanav rsi | tad etan me yathatattvam 
sarvam akhyatum arhasi Il 


19 vaisampdayana uvaca | 

19 namo bhagavate tasmai vyasayamitatejase | yasya prasadad vaksyami 
narayanakatham imam II 

20 prapya Svetam mahadvipam drstva ca harim avyayam | nivrtto narado rajams 
tarasa merum agamat | hrdayenodvahan bharam yad uktam paramatmana ll 

21 pascad asyabhavad rajann atmanah sadhvasam mahat | yad gatva dtram 
adhvanam ksemi punar ihagatah || 

22 tato meroh pracakrama parvatam gandhamadanam | nipapata ca khat tirmam 
visalam badarim anu | 

23 tatah sa dadrSe devau puranav rsisattamau | tapas carantau sumahad 
atmanisthau mahavratau I 

24 tejasabhyadhikau stryat sarvalokavirocanat | Srivatsalaksanau  pujyau 
jatamandaladharinau |! 


253 


Chapter 11 
Mahabharata 12.331 Lines 1-52 


16-18 Narada, the son of Paramesthin, who had returned from Svetadvipa, having 
reached Badarl aSrama, and meeting those rsis, how long did he remain 
[there]? And what matters did he ask? When that great soul had returned from 
Svetadvipa, what did the great souled rsis Nara and Narayana say to him? All 
this you ought to relate to me as it is. 


19 Vaisampayana said: 


19 Salutations to that Effulgent Lord Vyasa of unlimited brilliance, by whose 
grace I will propound this narrative of Narayana. 


20 Having reached the white, great island, and having seen the Undecaying Hari, 
Narada returned, king, and swiftly came to mount Meru, bearing in his heart 
the weight of the words of the Ultimate Soul. 


21 Later, king, a great fear arose in his heart. “Having gone on this long path, 
how did I return here unharmed?” 


22 Then, from Meru he proceeded to the mountain Gandhamadana, and 
descended speedily from the sky onto the vast Badari area. 


23 Thereupon he beheld those two gods, the ancient, supreme rsis, performing 
great austerities, established in the Self and who had undertaken mighty vows. 


24 Those two worship-worthy ones, adorned with the Srivatsa mark and having 
matted hair and a top knot, were greater in brilliance than the sun who shines 
upon all the worlds. 


> Note the pun on nivrtti. Cf. Bhagavadgita 15.16cd: yad gatva na nivartante tad dhama paramam 
mama. 


254 


Chapter 11 
Mahabharata 12.331 Lines 1-52 


25 jalapadabhujau tau tu padayos cakralaksanau | vytidhoraskau dirghabhujau 
tatha muskacatuskinau | 


26 sastidantav astadamstrau meghaughasadrSasvanau | svasyau prthulalatau ca 
suhanti subhrunasikau II 

27 atapatrena sadrse SirasI devayos tayoh | evam_ laksanasampannau 
mahapurusasamjfitau Il 


28 tau drstva narado hrstas tabhyam ca pratipijitah | svagatenabhibhasyatha 
prstaS canamayam tada ll 


29 babhivantargatamatir niriksya purusottamau | sadogatas tatra ye vai 
sarvabhitanamaskrtah Il 
30 Svetadvipe maya drstas tadrsav rsisattamau | iti samcintya manasa krtva 


cabhipradaksinam | upopavivise tatra ptthe kuSamaye Subhe II 


31 tatas tau tapasam vasau yaSasam tejasam api | rst Samadamopetau krtva 
purvahnikam vidhim II 


32 pascan naradam avyagrau padyarghyabhyam praptjya ca | pithayos copavistau 
tau krtatithyahnikau nrpa Il 
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25-26 They had webbed hands, the mark of the discus on their soles,’ broad chests, 
long arms, and moreover, four testicles, sixty teeth, eight canine teeth, 
thunderous voice, beautiful face and broad forehead, handsome chin and 
beautiful eyebrows and nose. 


27 The heads of those two gods were similar to umbrellas. They were endowed 
with such characteristic features and were called Mahapurusas. 

28 Beholding them, Narada was filled with rapture, and he, in turn, was honored 
by them. Having been greeted with welcoming words he was asked about his 
well-being. 

29 Observing the two Purusottama-s (highest beings), he became introspective, 


“These two best rsis are similar to those seen by on Svetadvipa who were in 
the assembly there and were worshipped by all beings.” 


30 Thus thinking in his mind, he circumambulated them. Then he sat down on an 
auspicious seat made of kuSa grass. 


31-32 Then those two rsis, equipped with mental equipoise and self-control, the 
abodes of austerities and also of renown and brilliance, performed the rites 
ordained for forenoon. Afterwards, those two, being focused, honored Narada 
with water for washing feet and sipping and having finished the hospitality 
and daily rituals sat down on their seats, king. 


3 Nilakantha: jalapada = hamsdastadan‘kitabhujau. hamsapdddan‘kitabhujau — cakralaksanau 
cakrankitapdadau. 
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33 tesu tatropavistesu sa deso *bhivyarajata | ajyahutimahajvalair yajiiavato 
*gnibhir yatha II 

34 atha narayanas tatra naradam vakyam abravit | sukhopavistam visrantam 
krtatithyam sukhasthitam II 

35 apidanim sa bhagavan paramatma sanatanah | Svetadvipe tvaya drsta avayoh 
prakrtih para Il 

36 ndrada uvaca | 

36 drsto me purusah Sriman viSvaripadharo ’vyayah | sarve hi lokas tatrasthas 
tatha devah saharsibhih | adyapi cainam paSyami yuvam paSyan sanatanau I 

De, yair laksanair upetah sa harir avyaktartpadhrk | tair laksanair upetau hi 
vyaktaripadharau yuvam Il 

38 drstau maya yuvam tatra tasya devasya parsvatah | iha caivagato ’smy adya 
visrstah paramatmana Il 

39 ko hi nama bhavet tasya tejasa yaSasa Sriya | sadrsas trisu lokesu rte 
dharmatmajau yuvam I 

40 tena me kathitam pirvam nama ksetrajiiasamjfiitam | pradurbhavas ca kathita 
bhavisyanti hi ye yatha Il 
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34 
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36 


36 


37 


38 


39 


40 


When all the three had taken their seats, the place shone forth like a sacrificial 
hall with fires having blazing great flames and oblations of clarified butter. 


Then in that place, Narayana said these words to Narada, who was seated 
comfortably, rested, for whom hospitality was offered, and was well pleased. 


“Was that Effulgent Lord, the Supreme Sempiternal Soul, who is our 
transcendent nature,’ presently seen by you on Svetadvipa?” 


Narada said: 


I saw that Glorious Person, the Eternal One in his universal form and also all 
the people who were there as well as the gods together with the rsis. And even 
now I behold Him while I am beholding you two eternal ones. 


With whatever marks Hari, who bears the unmanifest form is endowed, with 
those very marks indeed both of you who have manifest forms are endowed. 


There I saw you two, by that God’s side, and here have I come now, sent by 
that Supreme Soul. 


Who indeed exists in these three worlds, who is equal to Him, in brilliance, 
fame and opulence, except you two, sons of Dharma? 


Previously I was told by Him what indeed is meant by Ksetrajiia and also His 
emanations as they will manifest. 


4 Prakrti. 
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4] tatra ye purusah §Svetah paficendriyavivarjitah | pratibuddhas ca te sarve 
bhaktas ca purusottamam II 

42 te ’rcayanti sada devam taih sardham ramate ca sah | priyabhakto hi bhagavan 
paramatma dvijapriyah Il 

43 ramate so ’rcyamano hi sada bhagavatapriyah | visvabhuk sarvago devo 
bandhavo bhaktavatsalah | sa karta karanam caiva karyam catibaladyutih I 

44 tapasa yojya so ’’tmanam §vetadvipat param hi yat | teja ity abhivikhyatam 
svayambhasavabhasitam || 

45 Santih sa trisu lokesu siddhanam bhavitatmanam | etaya Subhaya buddhya 
naisthikam vratam asthitah II 

46 na tatra sUryas tapati na somo ’bhivirajate | na vayur vati devese tapas carati 
duscaram II 

47 vedim astatalotsedham bhtimav asthaya viSvabhuk | ekapadasthito deva 


urdhvabahur udanmukhah | sangan avartayan vedams tapas tepe suduscaram I 
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41 Those persons there, who are luminous (Svetah_) and bereft of the five senses, 
they are all enlightened and devoted to the Supreme Purusa. 


42 They always worship the God and He likewise rejoices in them. The Effulgent 
Lord who is the Supreme Soul and beloved of the twice-born is indeed fond of 
devotees. 


43 The Enjoyer of the universe, the ubiquitous God, the friend and affectionate to 
his devotees and a lover of the Bhagavatas, is verily always delighted when 
worshipped. He who possesses great prowess and brilliance is the doer, the 
cause, and the action. 


44 Having yoked himself to austerity, He illuminates that which is beyond 
Svetadvipa with His own effulgence, which is famous as Brilliance (tejas). 


45 He is established in the ultimate (naisthika)’vow with this auspicious notion 
that it [i.e., this vow] is the peace in the three worlds for those who are the 
accomplished ones and who have contemplated on the Self. 


46 When that God of gods was performing extremely severe austerities, neither 
the sun scorched there nor the moon gleamed, nor blew the wind. 


47 Having established an altar eight fingers [in height],° the Enjoyer of the 
universe standing on one foot, having his arms raised, facing North and 
repeatedly reciting the Vedas together with their ancillaries performed the 
most difficult austerities. 


° One who goes from brahmacarya to renunciation directly. 

° The commentator says: astanalotsedhamityatra nalavatparvayuktatvannalasabdena an’gulam 
grahyam | taleti pathe’pi hastasya talaman gulocchrayameva bhavati ||. “By the word nala in the 
reading astanalotsedham, (the thickness of) a finger (angula) is to be understood. Even if the reading is 
‘tala’ it is the surface of the hand, that is, the palm which also is of the thickness of a finger.” This 
reveals the commentator at work. He is aware of variant readings, yet suggests that there is a single text 
of which these are variations. 
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48 yad brahma rsayas caiva svayam paSupatis ca yat | Sesas ca vibudhasrestha 
daityadanavaraksasah Il 

49 nagah suparna gandharvah siddha rajarsayaS ca ye | havyam kavyam ca 
satatam vidhipirvam prayufjate | krtsnam tat tasya devasya caranav 
upatisthati Il 


50 yah kriyah samprayuktas tu ekantagatabuddhibhih | tah sarvah Sirasa devah 
pratigrhnati vai svayam Il 


51 na tasyanyah priyatarah pratibuddhair mahatmabhih | vidyate trisu lokesu tato 
*smy aikantikam gatah | iha caivagatas tena visrstah paramatmana Il 


52 evam me bhagavan devah svayam akhyatavan harih | asisye tatparo bhitva 
yuvabhyam saha nityaSah I 
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48-49 Whatever offerings and incantations the god Brahma, rsis, and also what 
Pasupati himself, and all the other remaining great gods and daityas, danavas 
and raksasas, serpents, winged beings, gandharvas, accomplished ones and 
also the royal rsis always employ in proper procedure, all that reaches the feet 
of that God. 


50 The God Himself bears on his head all those rites which are performed by 
those with one-pointed intellect. 


Sl There is no one dearer to Him in all the three worlds than the enlightened great 
souls. Therefore, I [too] have become single-minded [in devotion unto Him] 
and have come here sent by the Supreme Soul. 


RY Thus unto me did the Effulgent Lord God Hari Himself speak. I will remain 
here along with you two together, my mind always fixed on Him. 
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Mahabharata 12.332.1—26 


I narandarayanav iicatuh | 


1 dhanyo ’sy anugrhito ’si yat te drstah svayam prabhuh | na hi tam drstavan kas 
cit padmayonir api svayam Il 


Z avyaktayonir bhagavan durdarsah purusottamah | naradaitad dhi te satyam 
vacanam samudahrtam Il 


3 nasya bhaktaih priyataro loke kas cana vidyate | tatah svayam darSitavan svam 
atmanam dvijottama Il 


4 tapo hi tapyatas tasya yat sthanam paramatmanah | na tat samprapnute kas cid 
rte hy avam dvijottama Il 


5 ya hi suryasahasrasya samastasya bhaved dyutih | sthanasya sa bhavet tasya 
svayam tena virajata Il 


6 tasmad uttisthate vipra devad visvabhuvah pateh | ksama ksamavatam Srestha 
yaya bhimis tu yujyate Il 


7 tasmac cottisthate devat sarvabhitahito rasah | apo yena hi yujyante dravatvam 
prapnuvanti ca Il 


8 tasmad eva samudbhitam tejo ripagunatmakam | yena sma yujyate stryas tato 
lokan virajate II 
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1 Nara and Narayana said: 

1 Graced' and glorious you are the Lord Himself was seen by you. No one, not 


even the Lotus-born [i.e., Brahma] himself has seen Him. 


2 Born of the Unmanifest, the Effulgent Lord, the Supreme Purusa is difficult to 
be seen. Narada! What is said to you is indeed the truth. 


3 There is no one other than devotees who is dearer to him in this world. 
Therefore he revealed His own Self, O best of the twice-born! 


4 No one except us two, O twice-born one, attains that place where the Supreme 
Soul performs austerities. 


=) By His being there, that place such has effulgence as that of a thousand suns 
come together. 


6 O wise one, the best among forgiving ones, from that God who is the Lord of 
this entire earth arises the forgiveness with which the earth is connected. 


7 And also from that God arises the essence which is beneficial to all beings and 
with which the waters are connected and obtain fluidity. 


8 From Him, indeed, is produced the light which has form as its attribute and 
with which the sun is connected and then illumines these worlds. 


' The commentator writes: “In this chapter beginning with dhanyo’si (graced) it is said that they enter 
through the door of the sun, into that One who has knowledge as His companion, and can only be 
obtained through this knowledge, and who has created this body which consists of the pentad of 
elements together with the mind. This is the meaning there: When the Purusa has concentrated his sight 
upon Narayana who is situated in the orb of the Sun and totally forgets his body, at that time he 
becomes the one whose complete body is burnt. Then, the mind which is of the size of the Purusa in the 
sun, gradually forsaking his human body, becomes a particle of the size of a smile, or of the size and 
measure of a lunula of a nail. In this way, the mind which is made subtle should be made to enter into 
the Ego (ahan‘kara) which is called Aniruddha, in the waking state (virdj) which is the meaning of the 
letter “a.” And that also, abandoning the state of being of the form of Aniruddha, in the mind [is made 
to enter that which is] called Pradyumna which is of the nature of a thread, which is the meaning of the 
letter “u.” Then, that also, enters into the substance of purity, which is the jiva, which is called 
Sankarsana and who is in the meaning of the letter “m”. Abandoning that also, [the mind] enters like 
the space of a jar which is similar to the great space which is called Vasudeva which is the pure 
brahman and which is in the meaning of the half mora which is the fourth state (turiya).” 

° The word ksama is also a synonym for bhami. 
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9 tasmad devat samudbhttah sparSas tu purusottamat | yena sma yujyate vayus 
tato lokan vivaty asau Il 

10 tasmac cottisthate Sabdah sarvalokesvarat prabhoh | akasam yujyate yena tatas 
tisthaty asamvrtam II 

11 tasmac cottisthate devat sarvabhitagatam manah | candrama yena samyuktah 
prakasagunadharanah || 

12 sadbhitotpadakam nama tat sthanam vedasamjfitam | vidyasahayo yatraste 


bhagavan havyakavyabhuk I 


13 ye hi niskalmasa loke punyapapavivarjitah | tesam vai ksemam adhvanam 
gacchatam dvijasattama | sarvalokatamohanta adityo dvaram ucyate II 


14 adityadagdhasarvanga adrsyah kena cit kva cit | paramanubhita bhitva tu tam 
devam pravisanty uta Il 


15 tasmad api vinirmukta aniruddhatanau sthitah | manobhttas tato bhtyah 
pradyumnam praviSanty uta II 


16 pradyumnac capi nirmukta jivam samkarsanam tatha | viSanti viprapravarah 
samkhya bhagavataih saha ll 
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9 From that God, the Supreme Purusa has arisen touch with which the wind is 
connected and then it fans the world. 


10 And from that Lord who is the Ruler all the worlds arises sound with which 
space is connected and therefore it stands disclosed.11 And from _ that 
God arises the Mind which pervades all beings with which the moon, having 
the attribute of illumination, is connected. 


12 That place is called Veda which creates the six elements*and where resides the 
Effulgent Lord who is the Enjoyer of offerings and chants, and has knowledge 
for His companion. 


13 When those who are faultless in this world go on their path, free of merit and 
demerit, there is security (ksema) for them, O best of the twice-born. The Sun, 
destroyer of darkness in all the worlds, is said to be the entrance for them. 


14 Their bodies completely incinerated by the Sun, they become invisible to 
anyone at anytime. Becoming minute atoms, they verily enter into that God. 


15 Completely liberated even from that, they are established in the body of 
Aniruddha. Thereafter, becoming the Mind, they in turn verily enter 
Pradyumna. 


16 And liberated from Pradyumna also, those foremost of the wise, the Samkhyas 
together with the Bhagavatas enter into the jiva who is Samkarsana. 


3 Here they are bhimi, dGpah, tejas, vayu, akaSa, and manas. 
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17 tatas traigunyahinas te paramatmanam afijasa | praviSanti dvijasrestha 
ksetrajiam nirgunatmakam | sarvavasam vasudevam ksetrajfiam viddhi 
tattvatah II 

18 samahitamanaskas ca niyatah samyatendriyah | ekantabhavopagata vasudevam 


visanti te Il 
19 avam api ca dharmasya grhe jatau dvijottama | ramyam visalam ASritya tapa 
ugram samasthitau Il 


20 ye tu tasyaiva devasya pradurbhavah surapriyah | bhavisyanti trilokasthas 
tesam svastity ato dvija Il 


21 vidhina svena yuktabhyam yathaptrvam dvijottama | asthitabhyam 
sarvakrcchram vratam samyak tad uttamam Il 


22 avabhyam api drstas tvam Svetadvipe tapodhana | samagato bhagavata 
samjalpam krtavan yatha Il 


23 sarvam hi nau samviditam trailokye sacaracare | yad bhavisyati vrttam va 
vartate va Subhasubham II 


24 vaisampdayana uvaca | 

24 etac chrutva tayor vakyam tapasy ugre *bhyavartata | naradah prafjalir bhitva 
narayanaparayanah I 

25 jajapa vidhivan mantran narayanagatan bahtn | divyam varsasahasram hi 
naranarayanasrame I 

26 avasat sa mahateja narado bhagavan rsih | tam evabhyarcayan devam 


naranarayanau ca tau I 
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Ly Thereafter, divested of the three gunas, O best of the twice born, they quickly 
enter into the Supreme Soul, the Ksetrajfia who is of the nature of being 
without gunas. The abode of all* is Vasudeva, know Him to be truly Ksetrajfia. 


18 They who have equanimous minds who are resolute and whose senses are 
restrained having achieved one-pointed focus, they enter Vasudeva. 


19 We two, however, are born into the house of Dharma, O best of the twice- 
born. Taking refuge in that which is beautiful and expansive, we are engaged 
in fierce austerities. 


20 O twice-born one, henceforth, May there be welfare to them, who are the 
manifestations of that same God, dear to the gods, which will occur in the 
three-worlds.21—22 O best of the twice-born, you were seen by the two of 
us at Svetadvipa, as you were meeting the Effulgent Lord and making 
conversation, while we were abiding in the highest vow of Sarvakrcchra as 
before, O repository of austerities, following our own procedure. 


23 Everything in the three worlds along with movable and immovable ones is 
known to us and also the auspicious and the inauspicious, etc. which has 
occurred, is occurring or will occur. 


24 Vaisampayana said: 


24 Thus, having listened to this speech of those two, Narada having his hands 
folded and becoming intent on Narayana turned to fierce austerities. 


25-26 Lord Narada, the Rsi of great effulgence, chanted for a thousand celestial 
years various mantras related to Narayana. He remained at the Gsrama of Nara 
and Narayana worshipping that same God and also those two: Nara and 
Narayana. 


* Avasam = abode; a play on Vasu. 
° The Commentator takes the terms ramyd and visdla as adjectives of Badari. 


268 


Chapter 13 
Mahabharata 12.333 Lines 1—25 
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1 vaisampayana uvaca | 


1 kasya cit tv atha kalasya naradah paramesthijah | daivam krtva yathanyayam 
pitryam cakre tatah param ll 


2 tatas tam vacanam praha jyestho dharmatmajah prabhuh | ka _ ijyate 
dvijasrestha daive pitrye ca kalpite Il 


3 tvaya matimatam Srestha tan me Samsa yathagamam | kim etat kriyate karma 
phalam casya kim isyate Il 


ndrada uvdca | 


tvayaitat kathitam pirvam daivam kartavyam ity api | daivatam ca paro yajfiah 
paramatma sanatanah || 


5 tatas tadbhavito nityam yaje vaikuntham avyayam | tasmac ca prasrtah pirvam 
brahma lokapitamahah I 


6 mama vai pitaram pritah paramesthy apy ajijanat | aham samkalpajas tasya 
putrah prathamakalpitah I 


7 yajamy aham pitr,n sadho narayanavidhau krte | evam sa eva bhagavan pita 
mata pitamahah | ijyate pitryajfiesu maya nityam jagatpatih Il 


8 Srutis capy apara deva putran hi pitaro ’yajan | vedaSrutih pranasta ca punar 
adhyapita sutaih | tatas te mantradah putrah pitrtvam upapedire Il 
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1 Vaisampayana said: 

1 Once, Narada the son of Paramesthin, having sacrificed to the gods according 


to ordinances, later performed rites to the ancestors. 


2 Then the Lord, the eldest son of Dharma [Narayana], said to him: “Who is 
worshipped by you, O best of the twice-born, when these divine and ancestral 
rites are performed? 


3 O best of the intelligent ones! Tell me this, as is in the scriptures. Why is this 
rite undertaken and what is desired as its fruit? 


Narada said: 


This also is told by you before, that the divine [ritual] is to be done. The 
divinity is the supreme sacrifice, the Sempiternal Supreme Soul 


(paramdatman). 

=) Contemplating that, I constantly sacrifice to the Undecaying Vaikuntha, from 
whom, indeed, issued forth in ancient times Brahma, the Grandsire of all 
worlds. 

6 That Paramesthin [Brahma], becoming pleased, gave birth to my father. I am 


the first son conceived, born of his resolve. 


7 O Good One, I worship the ancestors when the ordinance is laid down by 
Narayana.' Thus, that very Lord of the world, the Effulgent God, [my] father, 
mother, and grandsire is always worshipped by me in the ancestral rites. 


8 There is another scriptural passage, O Divinity, “The sons indeed worshipped 
the ancestors.” The Vedic scripture which was lost was taught again by the 
sons. Thus those sons who gave the mantras attained the state of being a 
father. * 


' Reading nardyanavidhau krte as narayanakrte vidhau. 

* Ganguli translates the Commentator as follows: “The story is that once on a time the deities, on the 
eve of going out on a campaign against the Asuras, communicated the Vedas unto their children, 
Agnishatta and others. In consequence, however, of the length of time for which they were occupied on 
the field, they forgot their Vedas. Returning to heaven, they had actually to re-acquire them from their 
own children and disciples. The Scriptures declare that the preceptor is ever the sire, and the disciple is 
the son. Difference of age would not disturb the relationship. A youth of sixteen might thus be the 
father of an octogenarian. With Brahmanas, reverence is due to knowledge, not age.” 
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9 ninam puraitad viditam yuvayor bhavitatmanoh | putras ca pitara$ caiva 
parasparam apiyjayan ll 


10 trIn pindan nyasya vai prthvyam pirvam dattva kusan iti | katham tu 
pindasamjfiam te pitaro lebhire pura II 


11 narandarayandav iicatuh | 

11 imam hi dharantm pirvam nastam sagaramekhalam | govinda ujjaharasu 
varaham ripam asritah II 

12 sthapayitva tu dharanim sve sthane purusottamah | jalakardamaliptango 
lokakaryartham udyatah II 

13 prapte cahnikakale sa madhyamdinagate ravau | damstravilagnan mrtpindan 


vidhiya sahasa prabhuh | sthapayam asa vai prthvyam kuSan Astirya narada ll 


14 sa tesv atmanam uddisya pitryam cakre yathavidhi | samkalpayitva trin pindan 
svenaiva vidhina prabhuh I 


15 atmagatrosmasambhotaih snehagarbhais tilair api | proksyapavargam deveSah 
pranmukhah krtavan svayam Il 


16 maryadasthapanartham ca tato vacanam uktavan | aham hi pitarah srastum 
udyato lokakrt svayam II 
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9-10 Surely, this matter must previously be known to you both [who are] steeped in 
the Self, “Having spread sacred grass first and placing three balls of rice 
(pindas) on the ground, sons and fathers worshipped each other.” How, then, 
did those fathers obtain the name pinda long ago? 


Ld Nara and Narayana spoke: 


11 In ancient times, Govinda, taking on the form of a boar (Varaharipa) uplifted 
this sea-girdled earth which had disappeared.’ 


12 Having placed the earth in her own place, the Ultimate Purusa, drenched in 
water and mud, was ready for the welfare of the world. 


13 When the sun had reached the meridian and it was time for daily rituals, the 
Lord quickly shaking off the balls of mud clinging to his tusks placed them on 
the ground after strewing it with kusa grass, Narada. 


14 Making three pindas, following his own prescription, the Lord performed the 
ancestral ritual on them dedicated to Himself, according to the proper 
procedure. 


15 Sprinkling them with the sesame seeds having oil in them and issued from his 
own bodily heat verily the Lord of the divinities, facing east, Himself 
performed the conclusion of the rite. 


16 In order to establish the custom, he then spoke these words, “I, the creator 
Himself of the world, am verily intent on creating the ancestors.” 


> Sunk in the primordial waters. 
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17 tasya cintayatah sadyah pitrkaryavidhim param | damstrabhyam pravinirdhuta 
mamaite daksinam disam | asrita dharanim pindas tasmat pitara eva te ll 
18 trayo miurtivihina vai pindamirtidharas tv ime | bhavantu pitaro loke maya 
srstah sanatanah Il 

19 pita pitamahas caiva tathaiva prapitamahah | aham evatra vijfieyas trisu 
pindesu samsthitah Il 

20 nasti matto ’dhikah kas cit ko vabhyarcyo maya svayam | ko va mama pita 
loke aham eva pitamahah Il 

21 pitamahapita caiva aham evatra karanam | ity evam uktva vacanam devadevo 
vrsakapih Il 

22 varahaparvate vipra dattva pindan savistaran | atmanam pijayitvaiva 


tatraivadarsanam gatah I 


23 etadartham Subhamate pitarah pindasamjnitah | labhante satatam piajam 
vrsakapivaco yatha II 


24 ye yajanti pitr, n devan guriim$s caivatithims tatha | gas caiva dvijamukhyams 
ca prthivim mataram tatha | karmana manasa vaca visnum eva yajanti te Il 


25 antargatah sa bhagavan sarvasattvaSariragah | samah sarvesu bhitesu 1Svarah 
sukhaduhkhayoh | mahan mahatma sarvatma narayana iti Srutah Il 
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17 When He was thinking thus on the ultimate rites of the ancestors, suddenly, 
the pindas which were flung from My two tusks in the southern direction 
reached the earth. Therefore they (pindas) are indeed the fathers. 


18 The three without form are indeed these who are bearing this form of the 
pindas. May they become the eternal ancestors created by Me. 


19 I alone am to be understood as the father and the grandfather and likewise the 
great-grandfather established in these three pindas. 


20 There is none else greater than me, who indeed can be worshipped by me? 
Who, moreover is my father in the world? I, indeed, am the Grandfather! 


21-22 I am also the father of the grandfather, I alone am the cause here. Thus having 
spoken these words, the God of gods Vrsakapi, having offered the pindas 
together with their elaboration [of ritual], on the Varaha mountain, O wise one 
and thus indeed having worshipped his own Self, He disappeared then and 
there. 


23 Due to this, O auspicious minded one, the ancestors are understood as pindas 
and they perpetually receive the worship as Vrsakapi decreed. 


24 They who worship the ancestors, gods, teachers and elders, and guests as well 
as cows, the chief brahmanas, and the mother earth in deed and thought and 
word, they indeed worship Visnu Himself. 


25 That Effulgent God who is within, who is in the body of all beings, who is 
equally disposed to all creatures and is the Lord of pleasure and sorrow. 
Narayana, as revealed is the Great Being, the Great Souled and the Soul of all. 


274 


Chapter 14 
Mahabharata 12.334 Lines 1-17 


Mahabharata 12.334 .1—-17 


1 vaisampdayana uvaca | 

if Srutvaitan narado vakyam naranarayaneritam | atyantabhaktiman deve 
ekantitvam upeyivan Il 

Z prosya varsasahasram tu naranarayanasSrame | Srutva bhagavadakhyanam 
drstva ca harim avyayam | himavantam jagamasu yatrasya svaka asramah || 

3 tav api khyatatapasau naranarayanav rsi | tasminn evasrame ramye tepatus tapa 
uttamam Il 

4 tvam apy amitavikrantah pandavanam kulodvahah | pavitatmadya samvrttah 


Srutvemam aditah katham Il 


5 naiva tasya paro loko nayam parthivasattama | karmana manasa vaca yo 
dvisyad visnum avyayam Il 


6 majjanti pitaras tasya narake Sasvatih samah | yo dvisyad vibudhasrestham 
devam narayanam harim II 


7 katham nama bhaved dvesya atma lokasya kasya cit | atma hi purusavyaghra 
jieyo visnur iti sthitih Il 


8 ya esa gurur asmakam rsir gandhavatisutah | tenaitat kathitam tata mahatmyam 
paramatmanah | tasmac chrutam maya cedam kathitam ca tavanagha Il 
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1 Vaisampayana said: 

1 Hearing these words uttered by Nara and Narayana, Narada, overflowing with 


devotion to the God, achieved one-pointed focus. 


2 Having remained for a thousand years in the a@Srama of Nara and Narayana, 
having listened to the Effulgent God’s narrative and having seen the 
undecaying Hari, he departed to Himavat, where his own a@Srama was. 


3 Those celebrated ascetics, the Rsis Nara and Narayana, also performed the 
highest austerities in the same beautiful @srama. 


4 Having heard this narrative from the beginning, you also [Janamejaya], who 
are of unlimited prowess and the perpetuator of the Pandava dynasty, have 
become purified today. 


5 Neither this nor the transcendent world is for him, best of kings, who through 
deed, thought, or word despises Visnu the Imperishable. 


6 The one who would despise the best of the gods, the God Narayana Hari, his 
ancestors remain drowned forever in the underworld (naraka). 


7 How can the Self of the world ever become despicable to anyone? Tiger 
among men, the Self itself is to be known as Visnu—this is the axiom.’ 


8 Dear son, this glory of the Supreme Soul was narrated by him who is this guru 
of ours, the Rsi [Vyasa], son of Gandhavatt. And, sinless one, this was heard 
by me from him and told to you. 


'Cf. Brhadaranyaka Upanisad 4.5.5—7, see especially verse 6: “one holds the Whole dear not out of 
love for the Whole; rather, it is out of love for oneself that one holds the Whole dear. You see, 
Maitreyt, it is one’s self (G@tman) which one should see and hear, and on which one should reflect and 
concentrate. For when one has seen and heard one’s self, when one has reflected and concentrated on 
one’s self, one knows this whole world.” 
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9 krsnadvaipayanam vyasam viddhi narayanam prabhum | ko hy anyah 
purusavyaghra mahabharatakrd bhavet | dharman nanavidhams caiva ko 
briyat tam rte prabhum II 


10 vartatam te mahayajfio yatha samkalpitas tvaya | samkalpitaSvamedhas tvam 
Srutadharmas ca tattvatah II 


11 etat tu mahad akhyanam Srutva pariksito nrpah | tato yajfiasamaptyartham 
kriyah sarvah samarabhat II 


12 narayaniyam akhyanam etat te kathitam maya | naradena pura rajan gurave me 
niveditam | rsinam pandavanam ca Srnvatoh krsnabhismayoh II 


13 sa hi paramagurur bhuvanapatir; dharanidharah Samaniyamanidhih | 
Srutivinayanidhir dvijaparamahitas; tava bhavatu gatir harir amarahitah I 


14 tapasam nidhih sumahatam mahato; yaSasas ca bhajanam aristakaha | 
ekantinam Saranado ’bhayado; gatido ’stu vah sa makhabhagaharah Il 


15 trigunatigaS catuspaficadharah; ptrtestayoS ca phalabhagaharah | vidadhati 
nityam ajito ’tibalo; gatim atmagam sukrtinam rsinam Il 


16 tam lokasaksinam ajam purusam; ravivarnam {Svaragatim bahusah | 
pranamadhvam ekamatayo yatayah; salilodbhavo ’pi tam rsim pranatah Il 


17 sa hi lokayonir amrtasya padam; siksmam puranam acalam paramam | tat 
samkhyayogibhir udaradhrtam; buddhya yatatmabhir viditam satatam Il 
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2 Know Krsna Dvaipayana Vyasa to be Lord Narayana. O tiger among men, 
who else indeed, could be the creator of the Mahabharata? Who moreover 
could enunciate dharmas of various kinds but He the Lord? 


10 Let it roll on, your great sacrifice, as resolved by you! You are the one who 
has declared your resolution to perform the aSvamedha sacrifice and who has 
listened to all of dharma as it truly is. 


11 Verily having heard this great narrative, the king who is the son of Pariksit, 
thereafter undertook all the rites for the sake of the completion of the sacrifice. 


12 It was previously told by Narada to my guru when the Rsis, Pandavas, Krsna, 
and Bhisma were listening, O king. 


15 He, the invincible and very powerful One, the partaker of the share in the fruit 
of the isfa and the parta [sacrifices],' and who takes up the fourfold and the 
fivefold forms,’ lays down the path leading to the Self for the Rsis who have 
done good deeds. 


16 Do bow down you ascetics with single-pointed focus unto Him, who is the 
unborn Purusa, the Witness of the world, of sunlike brilliance and the refuge 
of all the lords. Even that one who is born in the waters offers obeisance unto 
Him, the Rsi [Narayana].° 


17 He, verily, the womb of the world, subtle, ancient, unmoving, transcendent, 
and vast is always comprehended through [their] intellect as the state of 
immortality by the knowers of Samkhya and Yoga who have restrained their 
self. 


' Ista are those sacrifices undertaken to fulfill a wish, and parta, which are endowments to 
communities such as building wells, tanks, etc. 

° The fourfold form refers to the four vyahas and the fivefold form refers to the universe consisting of 
the five great elements. Both these series have been extensively explained thus far in this text. 

3 The commentator says that “the One born in the waters” is Narayana, and the rsi is Vasudeva. 
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Mahabharata 12.335 .1—89 


1 janamejaya uvaca | 


1 Srutam bhagavatas tasya mahatmyam paramatmanah | janma dharmagthe caiva 
naranarayanatmakam | mahavarahasrsta ca pindotpattih puratant Il 


2 pravrttau ca nivrttau ca yo yatha parikalpitah | sa tatha nah Sruto brahman 
kathyamanas tvayanagha I 


3 yac ca tat kathitam pirvam tvaya hayaSsiro mahat | havyakavyabhujo visnor 
udakpirve mahodadhau | tac ca drstam bhagavata brahmana paramesthina I 


4 kim tad utpaditam pirvam harina lokadharina | ripam prabhavamahatam 
apirvam dhimatam vara Il 


5 drstva hi vibudhasrestham aptrvam amitaujasam | tad aSvaSirasam punyam 
brahma kim akaron mune II 


6 etan nah samSayam brahman puranajianasambhavam | kathayasvottamamate 
mahapurusanirmitam | pavitah sma tvaya brahman punyam kathayata katham 


7 vaiSampayana uvaca | 

7 kathayisyami te sarvam puranam vedasammitam | jagau yad bhagavan vyaso 
rajio dharmasutasya vai ll 

8 SrutvaSvaSiraso mirtim devasya harimedhasah | utpannasamSayo raja tam eva 
samacodayat Il 
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Chapter 15 

1 Janamejaya said: 

1 The greatness of that Effulgent Lord, the Supreme Soul has been heard, as 


well as His birth in the house of Dharma as Nara and Narayana, and also the 
ancient origin of the pindas created by the great Varaha. 


2 It has been heard by us, sinless Brahmana,' as narrated by you, how one’ is 
conceived in pravytti as well as nivrtti. 


3 As well as that which was previously told by you: that there was the great 
Horsehead (HayaSiras) of Visnu who enjoys the sacrificial offerings and 
chantings in the northeastern region of the great ocean and that it was seen by 
the great effulgent lord Brahma Paramesthin. 


4 O best among the intelligent ones, what was the unprecedented form of those 
great effulgent ones previously created by Hari who upholds the worlds? 


5 What did Brahma do, sage, having seen that best, unprecedented God of 
unlimited brilliance, that auspicious Horsehead?* 


6 Resolve this doubt of ours, highly intelligent Brahmana, which has arisen due 
to knowledge of ancient matters and which is created by the Mahapurusa. We 
are indeed purified by you telling these narratives, Brahmana. 


7 Vaisampayana said: 


I will tell you all that which is ancient and commensurate with the Vedas, 
which the effulgent lord Vyasa sang to King Yudhisthira. 


8 Having heard [about] the form of the Horse-headed God Harimedhas, the 
King, with a doubt arisen in him, probed [Vyasa] himself. 


' There is some association between the Siitas and the Brahmanas. Priests often served as charioteers in 
Vedic times. A Sita is never only a charioteer. This is something that goes on into later times. For 
example, Sayana in the fourteenth century CE served also as the senapati of the Yadavas. 

* Sah = he. Can be taken as “anyone” or Narayana (reading from verse 1). 

> Just the “head” of the horse is emphasized, as if just the head is the God himself. This is in keeping 
with the overall theme of the epic, which began with the tail of the horse UccaihSravas. The entire epic 
is cast as a sacrificed horse of the aSvamedha, with the head appearing only now. Prof. Kolhatkar notes 
that the number 12 can be significant as well, because the afvamedha horse wanders for 12 months, 
and this is book 12. 


280 


Chapter 15 
Mahabharata 12.335 Lines 1-89 


yudhisthira uvaca | 


9 yat tad darSitavan brahma devam hayaSirodharam | kimartham tat samabhavad 
vapur devopakalpitam Il 


10 vydsa uvaca 


10 yat kim cid iha loke vai dehabaddham visam pate | sarvam paficabhir avistam 
bhitair 1Svarabuddhiyaih || 


11 ivaro hi jagatsrasta prabhur narayano virat | bhitantaratma varadah saguno 
nirguno pi cal bhitapralayam avyaktam Srnusva nrpasattama || 

12 dharanyam atha linayam apsu caikarnave pura | jyotirbhtte jale capi line 
jyotisi canile Il 

13 vayau cakaSasamline akaSe ca manonuge | vyakte manasi samline vyakte 
cavyaktatam gate ll 


14 avyakte purusam yate pumsi sarvagate ’pi ca | tama evabhavat sarvam na 
prajnayata kim cana ll 


15 tamaso brahma sambhitam tamomilam rtatmakam | tad 
visvabhavasamjfantam paurusim tanum Asthitam Il 


16 so ‘niruddha iti proktas tat pradhanam pracaksate | tad avyaktam iti jieyam 
trigunam nrpasattama I 
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Yudhisthira said: 
9 Whatever it was that Brahma witnessed as the God bearing the Horse-Head, 


why was it born as the body conceived for God? 


10 Vyasa said: 


10 Whatever exists here fettered by the body is constituted by the five elements 
born of the intellect of God. 


11 The lord is the Creator of the universe, the powerful one, Narayana, Virat, the 
inner soul of beings, boon-bestower, and also with and without attributes 
(saguna and nirguna). Great king, hear about the Unmanifest, the dissolution 
of all beings. 


12-14 First when the earth dissolved into waters which were a single ocean, and 
when water became light, and when light was dissolved in wind, and wind was 
dissolved in space and space followed mind, and the mind dissolved into the 
Manifest, and the Manifest went into the state of being Unmanifest, and when 
the Unmanifest went into the Purusa, and the Purusa became ubiquitous, 
everything became darkness and nothing was comprehended. 


15 From darkness arose Brahman, which has darkness as its root and which is of 
the nature of cosmic order (ta). Brahman is established in the form of Purusa 
at the end of its cognition as the all creator. 


16 He is called Aniruddha and that is called Pradhana [also]. Best of kings, that is 
to be understood as the Unmanifest with three attributes. 
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17 vidyasahayavan devo visvakseno harih prabhuh | apsv eva Sayanam cakre 
nidrayogam upagatah | jagatas cintayan srstim citram bahugunodbhavam Il 


18 tasya cintayatah srstim mahan atmagunah smrtah | ahamkaras tato jato brahma 
Subhacaturmukhah | hiranyagarbho bhagavan sarvalokapitamahah || 

19 padme *niruddhat sambhitas tada padmanibheksanah | sahasrapatre dyutiman 
upavistah sanatanah Il 


20 dadrse ’dbhutasamkase lokan apomayan prabhuh | sattvasthah paramesthi sa 
tato bhitaganan srjat II 


pal purvam eva ca padmasya patre suryamsusaprabhe | narayanakrtau bindt apam 
astam gunottarau I 

an tav apasSyat sa bhagavan anadinidhano ’cyutah | ekas tatrabhavad bindur 
madhvabho ruciraprabhah || 

23 sa tamaso madhur jatas tada narayanajfiaya | kathinas tv aparo binduh kaitabho 
rajasas tu sah Il 

24 tav abhyadhavatam Sresthau tamorajagunanvitau | balavantau gadahastau 
padmanalanusarinau I 


283 


Chapter 15 
Mahabharata 12.335 Lines 1-89 


17 With knowledge as His companion the God Visvaksena, Lord Hari, thinking 
of the beautiful creation of the universe rising out of many attributes, slept on 
the waters, entering the yoga of sleep. 


18 When He was contemplating creation, He recalled His own great nature. From 
that was born Ahamkara [the ego principle], which was Hiranyagarbha, the 
effulgent lord Brahma, the grandfather of all the worlds, endowed with four 
auspicious faces. 


19-20 Then, being born from Aniruddha, that lustrous lotus-eyed eternal lord 
Paramesthin, who was established in sattva and was seated on a wonderful 
lustrous lotus with a thousand petals, saw the universe filled with waters and 
then created the groups of beings. 


21 On that lotus-leaf equal in radiance to a ray of sun, there already were two 
water droplets of superior attributes created by Narayana. 


pip The Effulgent Lord Acyuta, who is without beginning or end, beheld those 
two. One droplet there became honey-like and was of beautiful luster. 


23 By Narayana’s decree, that became Madhu, of the nature of tamas. But the 
second droplet was firm and became Kaitabha. However, he was of the nature 
of rajas. 


24-25 Those two splendid ones, having the nature of tamas and rajas, being strong 
and armed with clubs, following the lotus-stalk saw Brahma of limitless 
radiance who was seated on the lotus, creating first the four Vedas of beautiful 
forms. 
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25 dadrsate ’ravindastham brahmanam amitaprabham | srjantam prathamam 
vedams caturas caruvigrahan Il 


26 tato vigrahavantau tau vedan drstvasurottamau | sahasa jagrhatur vedan 
brahmanah paSyatas tada Il 


27 atha tau danavasresthau vedan grhya sanatanan | rasam viviSatus tirnam 
udakptrve mahodadhau II 


28 tato hrtesu vedesu brahma kaSmalam AviSat | tato vacanam ISanam_ praha 
vedair vinakrtah II 


29 veda me paramam caksur veda me paramam balam | veda me paramam dhama 
veda me brahma cottamam II 


30 mama veda hrtah sarve danavabhyam balad itah | andhakara hi me loka jata 
vedair vinakrtah | vedan rte hi kim kuryam lokan vai srastum udyatah I 


31 aho bata mahad duhkham vedanasanajam mama | praptam dunoti hrdayam 
tivraSokaya randhayan ll 


32 ko hi Sokarnave magnam mam ito ’dya samuddharet | vedams tan anayen 
nastan kasya caham priyo bhave I 
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26 


27 


28 


29 


30 


31 


32 


Those two embodied beings who were the best of asuras, beholding the Vedas 
suddenly seized the Vedas even as Brahma was watching. 


Then those best of ddnavas, taking those eternal Vedas, entered into the earth 
in the north-eastern great ocean. 


When the Vedas were thus stolen, Brahma became dejected and thus being 
deprived of the Vedas, said to the Supreme Lord (Isana): 


“The Vedas are my ultimate sight, Vedas are my ultimate strength, Vedas are 
my ultimate abode, and Vedas are my Supreme Brahman. 


All my Vedas are forcibly carried away by those two ddnavas. Deprived of 
Vedas, the worlds have become darknesses to me. I was going to create the 
worlds, but without Vedas, what should I do? 


Aho! Due to the loss of Vedas, what great sorrow is mine, which, having 
reached my heart, torments it, subjecting me to intense grief. 


Who will uplift me from here today, I who am drowned in this ocean of grief, 
and bring back those lost Vedas and to whom will I become dear?” 
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33 ity evam bhasamanasya brahmano nrpasattama | hareh stotrartham udbhita 
buddhir buddhimatam vara | tato jagau param japyam safjalipragrahah 
prabhuh I 

34 namas te brahmahrdaya namas te mama plrvaja | lokadya bhuvanasrestha 
samkhyayoganidhe vibho II 

35 vyaktavyaktakaracintya ksemam  panthanam = asthita |  visvabhuk 
sarvabhutanam antaratmann ayonija Il 

36 aham prasadajas tubhyam lokadhamne svayambhuve | tvatto me manasam 
janma prathamam dvijapujitam II 

o0 caksusam vai dvittyam me janma casit puratanam | tvatprasadac ca me janma 
trttyam vacikam mahat Il 

38 tvattah Sravanajam capi caturtham janma me vibho | nasikyam capi me janma 
tvattah paficamam ucyate Il 

39 andajam capi me janma tvattah sastham vinirmitam | idam ca saptamam janma 
padmajam me ’mitaprabha || 

40 sarge sarge hy aham putras tava trigunavarjitah | prathitah pundarikaksa 
pradhanagunakalpitah Il 
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33 Best of kings, highly intelligent one, when Brahma was saying this, Buddhi 
arose for the sake of eulogizing Hari. Then, with folded hands, the lord 
[Brahma] paid homage and chanted a eulogy (japya). 


34-35 “Salutations to you, O heart of Brahman! Salutations to you my ancestor! The 
foremost in the world, the best abode, repository of Samkhya and Yoga, all- 
pervading One! Cause of the manifest and unmanifest, incomprehensible, 
stationed on the path of security, enjoyer of the universe, inner soul of all 
beings, the One without an origin! 


36 I am born of your grace who is Self-born, the abode of all the worlds. From 
You is my first birth from the mind, which is eulogized by the twice-born 
ones. 

Dd. And my second birth, the ancient one, was from [Your] eye. By your grace is 


my great third birth, which is from speech. 


38 From You is my birth from [Your] ear, all-pervading One. And it is said that 
from You is my fifth birth, which is from the nose. 


39 My sixth birth is from You caused from an egg. O infinitely Effulgent One, 
this is my seventh birth arisen from a lotus. 


40 Verily, in each and every birth, I am your son, devoid of the three attributes 
and famous as the one conceived of the attributes of Pradhana, O lotus-eyed 
One. 
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41 tvam ISvarasvabhavas ca svayambhth purusottamah | tvaya vinirmito *ham vai 
vedacaksur vayotigah I 


42 te me veda hrtas caksur andho jato ’smi jagrhi | dadasva caksus! mahyam 
priyo *ham te priyo ’si me ll 


43 evam stutah sa bhagavan purusah sarvatomukhah | jahau nidram atha tada 
vedakaryartham udyatah | aisvarena prayogena dvitiyam tanum asthitah Il 


44 sunasikena kayena bhitva candraprabhas tada | krtva hayaSirah Subhram 
vedanam alayam prabhuh |! 


45 tasya mardha samabhavad dyauh sanaksatrataraka | kesas casyabhavan dirgha 
raver amSusamaprabhah II 


46 kamav akasapatale lalatam bhitadharint | ganga sarasvati punya bhruvav 
astam mahanadt | 


47 caksusi somastryau te nasa samdhya punah smrta | omkaras tv atha samskaro 
vidyuj jihva ca nirmita Il 

48 dantas ca pitaro rajan somapa iti visrutah | goloko brahmalokas ca osthav 
astam mahatmanah | griva casyabhavad rajan kalaratrir gunottara II 
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41 


42 


43 


44 


45 


46 


47 


48 


You are of the nature of the Lord, Self-born Purusottama [Supreme Soul]. I 
am created by you, beyond age and having Vedas as my sight. 


Those Vedas which are my sight are lost. I have become blind. Wake up! Give 
me my eyes! I am dear to You and You are dear to me.” 


Thus eulogized, the Effulgent Lord, Purusa, the One who faces all directions, 
then abandoned sleep and became ready for the task of the Vedas. Through his 
divine prowess, he took on a second body. 


Assuming a body with a beautiful nose and becoming lustrous like the moon, 
the Lord made the white Horsehead the abode of the Vedas. 


His Head became the heaven with the constellations and the stars. His hair 
became long, having the luster of sunbeams. 


The ears became the sky and the underworld, the forehead the earth. His 
eyebrows became the great auspicious rivers Ganga and Sarasvati. 


The eyes [became] the sun and the moon and the nose is considered to be 
twilight. His tongue became lightening and the utterance of Om was the 
consecration. 


And the teeth, king, became famous as the ancestors who drank soma in 
sacrifices. The Goloka and Brahmaloka were the Great-Souled One’s lips. 
And king, His throat became Kalaratri,’of awesome attributes. 


° The apocalyptic night of cosmic dissolution. 
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49 etad dhayaSirah krtva nanamirtibhir avrtam | antardadhe sa viSveSo viveSa ca 
rasam prabhuh I 

50 rasam punah pravistaS ca yogam paramam 4sthitah | Saiksam svaram 
samasthaya om iti prasrjat svaram I 

51 sa svarah sanunadi ca sarvagah snigdha eva ca | babhivantarmahibhitah 
sarvabhitagunoditah Il 

52 tatas tav asurau krtva vedan samayabandhanan | rasatale viniksipya yatah 


Sabdas tato drutau || 


53 etasminn antare rajan devo hayaSsirodharah | jagraha vedan akhilan 
rasatalagatan harih | pradac ca brahmane bhiyas tatah svam prakrtim gatah I 
54 sthapayitva hayasira udakpirve mahodadhau | vedanam Alayas capi 


ape) 


babhivasvasiras tatah I 


55 atha kim cid apaSyantau danavau madhukaitabhau | punar ajagmatus tatra 
vegitau paSyatam ca tau | yatra veda viniksiptas tat sthanam Stinyam eva ca Il 


56 tata uttamam asthaya vegam balavatam varau | punar uttasthatuh sighram 
rasanam alayat tada | dadrsate ca purusam tam evadikaram prabhum I 


° 


ay, Svetam candravisuddhabham aniruddhatanau sthitam | bhiyo’ ’py 
amitavikrantam nidrayogam upagatam ll 
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49 Having made this Horsehead enveloped by various forms, that Lord of the 
Universe, disappeared and entered the earth. 


50 Having entered the earth, He again became established in the highest yoga. 
Resorting to [Vedic] phonetics, he created the sound Om. 


51 The sound had resonance. It was all-pervading and charming; and rising from 
the attributes of all the beings, it reached the core of the earth. 


52 Then, those two asuras, binding the Vedas with a contract and throwing them 
in the netherworld, ran there where the sound was coming from. 


53 In the meantime, king, the God Hari, bearing the Horsehead [form], took all 
the Vedas that had reached the netherworld, gave them to Brahma, and then 
went to His own state. 


54 Then Hayasiras, establishing [Himself] in the north eastern great ocean, also 
became ASvasiras, the abode of the Vedas. 


55 Then, seeing nothing, the two ddnavas Madhu and Kaitabha, speedily 
returned. And they perceive that the spot where the Vedas were thrown was 
empty. 


56-57 Then, those two best of the strong ones, resorting to the highest speed, came 
up again quickly from the ocean; and at that time, saw again the same 
luminous Lord Purusa, the Inceptor, pure as moonlight, established in the 
Aniruddha form, of immense valor, who had entered into the yoga of sleep. 
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58 atmapramanaracite apam upari_ kalpite | Sayane nagabhogadhye 
jvalamalasamavrte || 

59 niskalmasena sattvena sampannam ruciraprabham | tam drstva danavendrau 


tau mahahasam amuficatam Il 


60 ucatuS ca samavistau rajasa tamasa ca tau | ayam sa purusah Svetah Sete 
nidram upagatah Il 


61 anena ninam vedanam krtam aharanam rasat | kasyaisa ko nu khalv esa kim ca 
svapiti bhogavan Il 


62 ity uccaritavakyau tau bodhayam 4asatur harim | yuddharthinau tu vijfiaya 
vibuddhah purusottamah || 


63 niriksya casurendrau tau tato yuddhe mano dadhe | atha yuddham samabhavat 
tayor narayanasya ca Il 


64 rajastamovistatant tav ubhau madhukaitabhau | brahmanopacitim kurvafi 
jaghana madhustdanah II 
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58-59 Seeing Him, who was of beautiful luster and endowed with flawless 


60 


61 


62 


63 


64 


Goodness, [sleeping] on a bed arranged according to His own measure placed 
on the waters, abounding with the hoods of a snake and encircled with rows of 
flames, those two lords among ddnavas emitted a loud laughter. 


And those two, completely pervaded by tamas and rajas, said: “This is that 
luminous Purusa who is lying asleep. 


Indeed, the Vedas are taken by Him from the underworld. Whose is He? Who 
is He? And why is He sleeping having hoods [above Him].” 


Having said this, those two awakened Hari. Purusottama woke up, having 
understood that they were desirous of battle. 


Then, beholding those asura lords, He set His mind on battle. Then a battle 
ensued between those two and Narayana. 


Madhusidana, doing a favor to Brahma, slew those two, Madhu and Kaitabha, 
whose bodies were overwhelmed by rajas and tamas. 
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65 tatas tayor vadhenasu vedapaharanena ca | Sokapanayanam cakre brahmanah 
purusottamah II 

66 tatah parivrto brahma hatarir vedasatkrtah | nirmame sa tada lokan krtsnan 
sthavarajangaman || 

67 dattva pitamahayagryam buddhim lokavisargikim | tatraivantardadhe devo 


yata evagato harih Il 


68 tau danavau harir hatva krtva hayaSiras tanum | punah pravrttidharmartham 
tam eva vidadhe tanum Il 


69 evam esa mahabhago babhiivasvasira harih | pauranam etad akhyatam ripam 
varadam aisvaram Il 


70 yo hy etad brahmano nityam srnuyad dharayeta va | na tasyadhyayanam nasam 
upagacchet kada cana Il 


71 aradhya tapasogrena devam hayaSsirodharam | paficalena kramah prapto 
ramena pathi deSite II 


72 etad dhayaSiro rajann akhyanam tava kirtitam | puranam vedasamitam yan 
mam tvam pariprcchasi Il 
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65 Thus Purusottama immediately vanquished Brahma’s grief by taking away the 
Vedas and slaying those two. 


66 Thus protected, that Brahma, whose enemies were killed and who was 
honored with [the return of] the Vedas, then created all the movable and 
immovable beings (lokdn). 


67 After having endowed the Grandfather with the best intellect (buddhi) for the 
emanation of the worlds, the God Hari disappeared to that place whence He 
had come. 


68 Having assumed that Horsehead form and having slain those two ddnavas for 
the sake of pravrtti dharma, Hari retained the same form. 


69 In this way, Hari, the highly fortunate One, became Horse-headed. The boon- 
bestowing form of the Lord is narrated thus in the Puranas. 


70 Whichever Brahmana would always listen to or memorize this, his study will 
never be lost. 


aa Having worshipped the Horse-head bearing God with severe austerity, Pancala 
stepped on the path guided by Rama. 


Ws Since you have asked me, king, I have told you this ancient narrative of 
Hayasiras, which is equivalent to the Veda. 
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73 yam yam icchet tanum devah kartum karyavidhau kva cit | tam tam kuryad 
vikurvanah svayam atmanam atmana ll 

74 esa vedanidhih Sriman esa vai tapaso nidhih | esa yoga$ ca samkhyam ca 
brahma cagryam harir vibhuh I 

fs) narayanapara veda yajiia narayanatmakah | tapo narayanaparam narayanapara 
gatih Il 

76 narayanaparam satyam rtam narayanatmakam | narayanaparo dharmah 
punaravrttidurlabhah || 

77 pravrttilaksanas caiva dharmo narayanatmakah | narayanatmako gandho 
bhimau Sresthatamah smrtah I 

78 apam caiva guno rajan raso narayanatmakah | jyotisam ca guno ripam smrtam 
narayanatmakam Il 

79 narayanatmakas capi sparso vayugunah smrtah | narayanatmakas capi Sabda 
akasSasambhavah II 

80 manaés capi tato bhitam avyaktagunalaksanam | narayanaparah kalo jyotisam 


ayanam ca yat Il 
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75 


76 


a? 


78 


79 


80 


Whatever forms the God sometimes wishes to assume for accomplishing His 
tasks, He Himself takes all those forms, Himself modifying His own Self. 


This all-pervading Hari is the glorious repository of the Vedas. He is the 
repository of austerities. He is Samkhya and Yoga and the foremost Brahman. 


The Vedas have Narayana as the goal. All sacrifices are Narayana Himself. 
Austerity is intent on Narayana and Narayana is the ultimate goal. 


Truth is devoted to Narayana. The cosmic order has Narayana as its soul. 
Narayana is that dharma following which rebirth is difficult.® 


And the dharma characterized by pravrtti is of the nature of Narayana. 
Whatever is the most excellent fragrance on this earth is considered to be of 
the nature of Narayana. 


Taste which is the property of water, king, is of the nature of Narayana. Form, 
which is the property of light, is said to be of the nature of Narayana. 


Touch, which is the property of wind, is also considered to be of the nature of 
Narayana. Sound, which arises in space is also said to be of the nature of 
Narayana. 


And also the Mind, an entity characterized by the attribute of the Unmanifest 
is from him. Time, which is the path of luminaries, has Narayana as its goal. 


° punaravrttih durlabha yena. 
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81 narayanapara kirtih sris ca laksmis ca devatah | narayanaparam samkhyam 
yogo narayanatmakah I 


82 karanam puruso yesam pradhanam capi karanam | svabhavas caiva karmani 
daivam yesam ca karanam Il 


83 paficakaranasamkhyato nistha sarvatra vai harih | tattvam jijfiasamananam 
hetubhih sarvatomukhaih II 


84 tattvam eko mahayogi harir narayanah prabhuh | sabrahmakanam lokanam 
rsinam ca mahatmanam II 


85 samkhyanam yoginam capi yatinam atmavedinam | manisitam vijanati keSavo 
na tu tasya te ll 


86 ye ke cit sarvalokesu daivam pitryam ca kurvate | danani ca prayacchanti 
tapyanti ca tapo mahat Il 


87 sarvesam aSrayo visnur aiSvaram vidhim 4sthitah | sarvabhitakrtavaso 
vasudeveti cocyate Il 


88 ayam hi nityah paramo maharsir; mahavibhitir gunavan nirgunakhyah | gunais 
ca samyogam upaiti sighram; kalo yathartav rtusamprayuktah Il 


89 naivasya vindanti gatim mahatmano; na cagatim kas cid ihanupaSsyati | 
jhanatmakah samyamino maharsayah; paSyanti nityam purusam gunadhikam I 
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81 The goddesses Kirti, Sri, and Laksmi are devoted to Narayana. The goal of 
Samkhya is Narayana. The goal of Yoga is Narayana. 


82 Pradhana also is the cause of those [things] of which Purusa is the cause. And 
one’s own nature (svabhava) and actions are the cause of those [things] that 
have destiny as their cause. 


83 Hari, who is enumerated by five causes, is everywhere verily the goal of those 
who are desirous of knowing the truth (tattva) through universal causes. 


84-85 KeSava, the singular great Yogi, the Lord Hari Narayana, knows the tattva, 
which is yearned for by great-souled Rsis together with Brahma, [the knowers 
of] Samkhya as well as Yoga, by the ascetics and the knowers of [or those 
who desire to know] the Self, but they do not [know] His [desire]. 


86-87 Visnu—who is established in divine scripture, dwells in all beings, and is the 
refuge of all those who in all the worlds perform the divine and ancestral rites 
and also give away gifts and engage in great austerity —is called Vasudeva. 


88 He is the eternal supreme Great Soul, Great God, who is full of attributes and 
is said to be without attributes. [He] instantly unites with the attributes just as 
time is united with the season at the right time. 


89 [They] do not comprehend the exit of this great-souled One, and nobody sees 
His entry.’ The great Rsis who are the embodiments of knowledge and are 
well-controlled always see the Purusa who transcends the attributes. 


7 See Bhagavadgita 15.10-11: utkramantam sthitam vapi bhufijanam va gundnvitam | vimidha 
nadnupasyanti pasyanti jidnacaksusah || yatanto yoginas cainam pasyanty Gtmany avasthitam | yatanto 
*py akrtatmano nainam pasyanty acetasah || 
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1 jJanamejaya uvaca | 

1 aho hy ekantinah sarvan prinati bhagavan harih | vidhiprayuktam pajam ca 
grhnati bhagavan svayam Il 

2 ye tu dagdhendhana loke punyapapavivarjitah | tesam tvayabhinirdista 
paramparyagata gatih ll 

3 caturthyam caiva te gatyam gacchanti purusottamam | ekantinas tu purusa 


gacchanti paramam padam I 


4 ninam ekantadharmo ’yam Srestho narayanapriyah | agatva gatayas tisro yad 
gacchanty avyayam harim Il 


5 sahopanisadan vedan ye viprah samyag Asthitah | pathanti vidhim asthaya ye 
capi yatidharminah Il 


6 tebhyo visistam janami gatim ekantinam nrnam | kenaisa dharmah kathito 
devena rsinapi va ll 


f | ekantinam ca ka carya kada cotpadita vibho | etan me samSayam chindhi 
param kautihalam hi me I 


& vaisampdayana uvaca | 


samupodhesv anikesu kurupandavayor mrdhe | arjune vimanaske ca gita 
bhagavata svayam Il 


9 agati$ ca gati$ caiva pUrvam te kathita maya | gahano hy esa dharmo vai 
durvijfieyo ’krtatmabhih II 
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8-9 


Janamejaya said: 


Aho! How much indeed does the Effulgent Lord Hari love the single-minded 
ones and how the Lord Himself receives [their] worship performed in the 
prescribed way. 


The destination of those who in this world have their fuel burnt up' and who 
are beyond merit and demerit is specified by you and has come down by 
lineage; 


and as their fourth goal they go to Purusottama. But those who are single- 
minded attain the ultimate state. 


Indeed, this dharma of single-minded is the best one and is dear to Narayana. 
[This dharma by which] they reach the immutable Hari without going through 
the three [initial] goals. 


The ultimate state of the single-minded ones I consider distinct from those 
well-established wise ones who follow the dharma of ascetics (yati) and recite 
the Vedas along with the Upanisads resorting to the prescribed procedure. 
Please resolve this doubt of mine, extreme indeed is my curiosity. By whom is 
this dharma propounded, by a god or by a Rsi? And what is the [code of] 
conduct of the single-minded ones, O Vibhu [All-pervading one], and when 
was it created? 


Vaisampayana said: 


In the battle of the Kurus and Pandavas, when all the armies were well 
arrayed, and when Arjuna was dejected, the Effulgent Lord Himself narrated 
the exit and entry [of the j7va] as I expounded to you previously. This dharma 
is difficult indeed to comprehend. It is extremely difficult to grasp by those 
who have not mastered themselves. 


' That is, they whose karmas are burnt up. See Svetasvatara Upanisad 6.18-19: “Who at first created 
the brahman and delivered to him the Vedas; who manifests himself by his own intelligence—in that 
God do I, desirous of liberation, seek refuge—in him, who, like a fire whose fuel is spent, is without 
parts, inactive, tranquil, unblemished, spotless, and the highest dike to immortality” (Olivelle trans.). 


302 


Chapter 16 


Mahabharata 12.336 Lines 1-82 

10 sammitah samavedena puraivadiyuge krtah | dharyate svayam iSena rajan 
narayanena ha I 

11 etam artham maharaja prstah parthena naradah | rsimadhye mahabhagah 
Srnvatoh krsnabhismayoh I 

12 guruna ca mamapy esa kathito nrpasattama | yatha tu kathitas tatra naradena 
tatha Srnu I 

13 yadasin manasam janma narayanamukhodgatam | brahmanah prthivipala tada 
narayanah svayam | tena dharmena krtavan daivam pitryam ca bharata ll 

14 phenapa rsayas caiva tam dharmam pratipedire | vaikhanasah phenapebhyo 
dharmam etam prapedire | vaikhanasebhyah somas tu tatah so ‘ntardadhe 
punah II 

15 yadasic caksusam janma dvitiyam brahmano nrpa | tada pitamahat somad etam 
dharmam ajanata | narayanatmakam rajan rudraya pradadau ca sah ll 

16 tato yogasthito rudrah pura krtayuge nrpa | valakhilyan rsin sarvan dharmam 


etam apathayat | antardadhe tato bhiyas tasya devasya mayaya I 
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10 Comparable to the Samaveda, [this dharma] was created previously in the first 
eon. It is upheld by Lord Narayana Himself, O king. 

Ll This very matter, great king, was asked of the highly fortunate Narada by 
Partha in the midst of Rsis and in the hearing of Krsna and Bhisma; 

12 and, best of kings, it was also told to me by my Guru. Listen [to it] as it was 
told by Narada there. 

13 O protector of the earth, Bharata, when the mind-conceived birth of Brahma 
from Narayana’s mouth took place, at that time Narayana Himself performed 
the divine and ancestral ritual following that dharma. 

14 The froth-drinking (phenapa) Rsis took it up. Then the Vaikhanasas took up 
this dharma from the Phenapa Rsis and from the Vaikhanasas, Soma. Then it 
disappeared again. 

15 When Brahma’s second birth from the eye took place, king, at that time the 
Grandfather® came to know this dharma from Soma which has Narayana as its 
essence and gave it to Rudra, O king. 

16 Then previously, king, in the Krta age, Rudra being established in yoga taught 


this dharma to all the Valakhilya Rsis. By the illusory power of that God it 
then disappeared again. 


* Reading pitamahah for pitamahdat. 
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17 trttyam brahmano janma yadasid vacikam mahat | tatraisa dharmah sambhitah 
svayam narayanan nrpa ll 

18 suparno nama tam rsih praptavan purusottamat | tapasa vai sutaptena damena 
niyamena ca Il 

19 trih parikrantavan etat suparno dharmam uttamam | yasmat tasmad vratam hy 
etat trisauparnam ihocyate || 

20 rgvedapathapathitam vratam etad dhi duScaram | suparnac capy adhigato 
dharma esa sanatanah II 

pal vayuna dvipadam Srestha prathito jagadayusa | vayoh sakasat praptas ca rsibhir 
vighasasibhih II 

an tebhyo mahodadhis cainam praptavan dharmam uttamam | tatah so *ntardadhe 
bhiyo narayanasamahitah Il 

23 yada bhiyah Sravanaja srstir asin mahatmanah | brahmanah purusavyaghra 
tatra kirtayatah srnu I 

24 jagat srastumana devo harir narayanah svayam | cintayam asa purusam 


jagatsargakaram prabhuh || 
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17 There this dharma was born from Narayana Himself, king, when it was the 
great third birth of Brahma which was from Speech. 


18 Rsi Suparna obtained that [dharma] from Purusottama, indeed, by means of 
well-performed austerities, self-control, and vows. 


19 Since Suparna thrice circumambulated this best dharma, therefore this vow is 
called here Trisauparna. 


20-21 This vow which is cited in the text of the Rgveda is difficult to perform. And 
this eternal dharma obtained from Suparna, best of men,’ was spread by Vayu, 
the life of the universe, and from Vayu, [it] was obtained by the Rsis who eat 
remnants [of sacrificial offerings] (vighasa). 


22 From them, the Great Ocean received this highest dharma. Then again it 
disappeared from there and was united with Narayana. 


23 When again there was the creation of this great souled Brahma from the ear, I 
will tell you about that; O tiger among men, listen! 


24 The God Hari, Lord Narayana who was intent on creating the universe, 
Himself thought of Purusa who is the creator of the universe. 


> Literally “best of bipeds,” perhaps meant to draw our attention to “suparna” which means “bird.” 
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25 atha cintayatas tasya karnabhyam purusah srtah | prajasargakaro brahma tam 
uvaca jagatpatih Il 

26 srja prajah putra sarva mukhatah padatas tatha | Sreyas tava vidhasyami balam 
tejas ca suvrata | 

27 dharmam ca matto grhnisva satvatam nama namatah | tena sarvam krtayugam 
sthapayasva yathavidhi Il 

28 tato brahma namascakre devaya harimedhase | dharmam cagryam sa jagraha 
sarahasyam sasamgraham | aranyakena sahitam narayanamukhodgatam I 

29 upadisya tato dharmam brahmane ’mitatejase | tam kartayugadharmanam 
nirasihkarmasamjfitam | jagama tamasah param yatravyaktam vyavasthitam I 

30 tato *tha varado devo brahmalokapitamahah | asrjat sa tada lokan krtsnan 
sthavarajangaman || 

31 tatah pravartata tada adau krtayugam Subham | tato hi satvato dharmo vyapya 
lokan avasthitah II 

32 tenaivadyena dharmena brahma lokavisargakrt | pujayam asa deveSam harim 


narayanam prabhum Il 
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25 As he was thinking thus, a being (purusa) emerged from [his] two ears who 
was Brahma, the creator of beings. The Lord of the Universe said to him: 

26 “O Son, endowed with great vows, create all beings from your head and your 
feet;* I will endow you with power, splendor, and the good (Sreyas). 

27 Take the dharma from Me which is indeed called the Satvata [-dharma]. 
Properly establish the Krta age with that.” 

28 Then Brahma paid homage to the God Harimedhas’ and received that 
foremost dharma with its collected texts and Aranyakas along with the 
mysteries which emerged from Narayana’s mouth. 

29 Having instructed Brahma of limitless brilliance about the dharma having the 
characteristics of Krta age® and which is called action without hankering after 
its fruit (nirasth karma), He went beyond the darkness where the Unmanifest 
was established. 

30 From that, the boon-bestowing god, Brahma, grandfather of Brahmloka, then 
created the worlds with movable and immovable beings. 

31 Thereafter, in the beginning the auspicious Krta age emerged from that 
[dharma for the Krta age]. Then the Satvata-dharma was established, 
pervading the worlds. 

32 With that very same foremost dharma, Brahma, the creator of the worlds, 


worshipped the God Lord Narayana Hari. 


4 An allusion to Purusasikta, wherein the various beings are created from the various parts of Purusa. 
Although only head and feet are mentioned here, they represent all parts. 

> Hari, who is the intellect itself. 

° There is a pun on kartayugadharma. It can be resolved as the dharma of action, which is the dharma 
of action without hankering after its results, or, it can be resolved as the dharma of the krta age, which 
would be the literal reading adopted here. This is a sustained motif. See, for example, chapter four, 
where in the argument between the rsis and the gods, they cite the dharma of krta age to support their 
nivrtti view point. 
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33 dharmapratisthahetoS ca manum svarocisam tatah | adhyapayam asa tada 
lokanam hitakamyaya I 

34 tatah svarocisah putram svayam Sankhapadam nrpa | adhyapayat puravyagrah 
sarvalokapatir vibhuh || 

35 tatah Sankhapadas capi putram atmajam aurasam | disapalam sudharmanam 
adhyapayata bharata | tatah so *ntardadhe bhiyah prapte tretayuge punah Il 

36 nasikyajanmani pura brahmanah parthivottama | dharmam etam svayam devo 
harir narayanah prabhuh | ujjagararavindakso brahmanah pasyatas tada I 

37 sanatkumaro bhagavams tatah pradhitavan nrpa | sanatkumarad api ca virano 
vai prajapatih | krtadau kurusardila dharmam etam adhitavan ll 

38 viranas capy adhityainam raucyaya manave dadau | raucyah putraya suddhaya 
suvrataya sumedhase II 

39 kuksinamne ’tha pradadau disam palaya dharmine | tatah so ’ntardadhe bhtyo 
narayanamukhodgatah II 

40 andaje janmani punar brahmane hariyonaye | esa dharmah samudbhito 


narayanamukhat punah || 
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33 


34 


35 


36 


a7 


38-39 


40 


And Brahma then taught Manu Svarochisa’ for the sake of establishing 
dharma and with the desire of benefitting the worlds. 


Then long ago, king, the lord of all the worlds, the expansive one who was 
undistracted, himself taught his son Sankhapada Svarochis. 


O Bharata, then Saikhapada taught it to his own rightful son,’ Sudharman, the 
guardian of the directions. However, when the Treta age dawned, this 
[dharma] disappeared again from there. 


O king, previously in the birth of Brahma from the nose, Lord Hari, the Lotus- 
eyed God Narayana Himself enunciated this dharma, while Brahma was 
looking on. 


King, the effulgent lord Sanatku'mara learned this from him, and from 
Sanatku mara, O tiger among the Kurus, the preceptor (prajdpati) Virana 
learned it in the beginning of the Krta age. 


And Virana, having learnt this, gave it to Manu Raucya. Further Raucya gave 
it to his son named Kuksi, the righteous ruler of the directions who was pure, 
of high vows and intellect. Then [this dharma] which issued from Narayana’s 
mouth disappeared again. 


In the birth [of Brahma] from an egg, this dharma arose again from the mouth 
of Narayana for the sake of Brahma who is born of Hari. 


’ Svarochisa is an epithet of Manu, like Svayambhuva and Vaivasvata. Literally Svarochisa means “the 
descendent of Svarochis, that is, the one who shines by his own luster.” 

* Aurasa is technically the legal heir, a son borne by a savarna wife (of the same caste) legally married 
in the presence of a priest and in witness of the fire. Cf. Kolhatkar, Aurasah Kasmat. 
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4] grhito brahmana rajan prayuktas ca yathavidhi | adhyapitas ca munayo namna 
barhisado nrpa Il 

42 barhisadbhyaS ca samkrantah samavedantagam dvijam | jyestham 
namnabhivikhyatam jyesthasamavrato harih Il 

43 jyesthac capy anusamkranto rajanam avikampanam | antardadhe tato rajann 
esa dharmah prabhor hareh II 

44 yad idam saptamam janma padmajam brahmano nrpa | tatraisa dharmah 
kathitah svayam narayanena hi Il 

45 pitamahaya Suddhaya yugadau lokadharine | pitamahas ca daksaya dharmam 
etam pura dadau || 

46 tato jyesthe tu dauhitre pradad dakso nrpottama | aditye savitur jyesthe 
vivasvan jagrhe tatah || 

47 tretayugadau ca punar vivasvan manave dadau | manus ca lokabhityartham 
sutayeksvakave dadau I 

48 iksvakuna ca kathito vyapya lokan avasthitah | gamisyati ksayante ca punar 


narayanam nrpa I 


311 


Chapter 16 
Mahabharata 12.336 Lines 1-82 


4] 


43 


44-45 


46 


47 


48 


It was received by Brahma and properly employed, and, king, the sages called 
Barhisad’ were taught also. 42 From the Barhisad, [this dharma] 
reached the twice-born one who was well-versed in Sdamaveda, well renowned 
as Jyestha (foremost). He was Hari, the Jyestha-samavrata [follower of the 
vow of Sama Veda].’° 


From Jyestha, it came down successively to King Avikampana, and then, king, 
this dharma of Lord Hari disappeared. 


There in the seventh birth of Brahma from the lotus, king, this dharma was 
told by Narayana Himself to the flawless Grandfather, the sustainer of the 
worlds, in the beginning of the eon and the Grandfather gave this [dharma], in 
ancient times, to Daksa. 


O best of kings, then Daksa gave it to his daughter’s eldest son, Aditya, who 
was elder than Savitr. Vivasvat obtained it from him. 


Again, in the beginning of the Treta age, Vivasvat gave it to Manu and Manu 
gave it to his son Iksvaku for the welfare of the world," 


and, king, [that dharma] which was told by Iksvaku pervaded the worlds and 
was established; and at the end of the decay [of the age] it will go to Narayana. 


? Literally those who sit on the barhis, which is (a seat made of) sacrificial grass, that is, who have 
performed sacrifice. 

The reading jyesthasamavrataharam is better. It would read as “Jyestha who has taken up the vow of 
the Sama Veda.” The critical edition reading reads his name as Hari, in which case it seems to be 
someone who is different from Lord Hari Narayana. 

"Cf. Bhagavadgita 4.1. 
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49 vratinam capi yo dharmah sa te pirvam nrpottama | kathito harigitasu 
samasavidhikalpitah II 

50 naradena tu sampraptah sarahasyah sasamgrahah | esa dharmo jagannathat 
saksan narayanan nrpa ll 

51 evam esa mahan dharma adyo rajan sanatanah | durvijfieyo duskaras ca 
satvatair dharyate sada Il 

52 dharmajfianena caitena suprayuktena karmana | ahimsadharmayuktena priyate 
harir 1Svarah II 

53 ekavythavibhago va kva cid dvivythasamjfitah | trivyihas capi samkhyatas 
caturvythas ca drsyate Il 

54 harir eva hi ksetrajfio nirmamo niskalas tatha | jivaS ca sarvabhitesu 
paficabhitagunatigah Il 

55 manaé ca prathitam rajan paficendriyasamiranam | esa lokanidhir dhiman esa 
lokavisargakrtt II 

56 akarta caiva karta ca karyam karanam eva ca | yathecchati tatha rajan kridate 


puruso ’vyayah Il 
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49 O best of kings, the dharma of the followers of the vows which was briefly 
arranged was narrated to you previously in the verses of the Hari-Gita. 

50 And this dharma was obtained by Narada along with its collected texts and 
mysteries, king, directly from Narayana, the Lord of the Universe 
(Jagannatha). 

Dil Thus this dharma which is great, foremost, eternal, difficult to comprehend, 
and difficult to follow is always upheld, king, by the Satvatas. 

a2 The Lord Hari is gratified by this knowledge of dharma and by the ritual 
which is endowed with ahimsd [non-violence] and which is properly 
performed. 

53 He is of the division of one vyiha,'* and is sometimes known as having two 
vyithas. He is also renowned as having three vyiihas and is also viewed as 
having four vyihas. 

54 But Hari Himself is the Ksetrajfia, unattached (nirmama),'* undivided and the 
life (j7va) in all beings transcending the attributes of the five elements. 

55 And, king, He is the Mind that stirs the five senses, is endowed with the 
intellect, and is the repository of the worlds. He is the creator of all the worlds. 

56 That undecaying Purusa, the non-doer and the doer, the action and also the 


cause, king, plays as He pleases. 


? This statement is a vadato vyaghdata: contradiction. 
'> nirmama, literally “without claiming anything as his own.” 
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By) esa ekantidharmas te kirtito nrpasattama | maya guruprasadena durvijiieyo 
*krtatmabhih I 

57 ekantino hi purusa durlabha bahavo nrpa | yady ekantibhir akirnam jagat syat 
kurunandana II 

58 ahimsakair atmavidbhih sarvabhitahite rataih | bhavet krtayugapraptir 
asthkarmavivarjitaih Il 

59 evam sa bhagavan vyaso gurur mama visam pate | kathayam asa dharmajfio 
dharmarajfie dvijottamah || 

60 rsinam samnidhau rajaf Srnvatoh krsnabhismayoh | tasyapy akathayat pirvam 
naradah sumahatapah II 

61 devam paramakam brahma Svetam candrabham acyutam | yatra caikantino 
yanti narayanaparayanah Il 

62 jJanamejaya uvaca | 

62 evam bahuvidham dharmam pratibuddhair nisevitam | na kurvanti katham 
vipra anye nanavrate sthitah Il 

63 vaisampayana uvaca | 

63 tisrah prakrtayo rajan dehabandhesu nirmitah | sattviki rajasi caiva tamasi ceti 
bharata Il 

64 dehabandhesu purusah sresthah kurukulodvaha | sattvikah purusavyaghra 


bhaven moksarthaniscitah Il 
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O best of kings, this dharma of the one-pointed ones I have expounded to you 
through the grace of my Guru. It is difficult to be comprehended by those who 
have not mastered their selves. O king, [such] one-pointed ones are difficult to 
find."* 


O son of the Kurus, if the universe is full of the one-pointed ones, non-violent, 
knowers of the dtman, engaged in the welfare of all beings, and who do not 
undertake actions coveting results, there will be the advent of the Krta Age. 


Thus, O ruler of the subjects, he, the effulgent Lord Vyasa, my Guru, the 
knower of dharma, the best of the twice-born said to King Dharma. 


Narada, who had successfully performed great austerities had also told this to 
him earlier in the presence of the Rsis, O king, in the hearing of Krsna and 
Bhisma. 


Where the devotees of Narayana who are single minded go is verily the 
shining, white Ultimate Brahman, which is radiant like the moon and Unfallen 
(Acyuta).”° 


Janamejaya said: 


Why do the other Brahmanas (viprah) who are established in various vows not 
follow this manifold dharma which is followed by the enlightened ones? 


Vaisampayana said: 


O king, there are three natures (prakrtis), sattvika, rdjasa, and tamasa created 
in those bound by body, Bharata. 


O uplifter of the Kuru clan, among those delimited by body, the sattva- 
governed man (purusa), who is resolute upon the goal of liberation is the best. 


'* Literally durlabha bahavo “Many such single-minded ones are difficult to obtain”; the sentiment 
here is the opposite of 4.10. 
'S This is the “dhruvam svargam” which Yudhisthira had asked about in the beginning of chapter one. 
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65 atrapi sa vijanati purusam brahmavartinam | narayanaparo moksas tato vai 
sattvikah smrtah II 

66 manisitam ca prapnoti cintayan purusottamam | ekantabhaktih satatam 
narayanaparayanah I 

67 manisino hi ye ke cid yatayo moksakanksinah | tesam vai chinnatrsnanam 
yogaksemavaho harih Il 

68 jayamanam hi purusam yam pasyen madhusidanah | sattvikas tu sa vijiieyo 
bhaven mokse ca niScitah Il 

69 samkhyayogena tulyo hi dharma ekantasevitah | narayanatmake mokse tato 
yanti param gatim I 

70 narayanena drsta$ ca pratibuddho bhavet puman | evam atmecchaya rajan 
pratibuddho na jayate Il 

71 rajasi tamasI caiva vyamiSre prakrti smrte | tadatmakam hi purusam 
jayamanam visam pate | pravrttilaksanair yuktam naveksati harih svayam || 

72 pasyaty enam jayamanam brahma lokapitamahah | rajasa tamasa caiva 


manusam samabhiplutam || 
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Moreover he knows that the Purusa exists as Brahman and liberation is 
dependent on Narayana; and therefore indeed he is called  sattva- 
predominated. 


He who always has single-minded devotion and is intent on Narayana, 
contemplating on the Purusottama, attains his mind’s wish. 


When the wise ascetics yearning for liberation have relinquished their 
hankering, Hari takes care of their yoga and ksema."° 


The man (purusa) subject to birth whom Madhusidana looks upon" should be 
known as endowed with sattva and he becomes determined for liberation. 


The dharma of single-minded devotion is similar to Samkhya and Yoga and 
due to that they attain the ultimate goal, which is liberation and is of the nature 
of Narayana. 


Being looked upon by Narayana, one becomes enlightened. Thus, king, it is 
not [only] due to one’s own will that one becomes enlightened. 


O king, there are two mixed natures, governed by rajas and tamas. Verily Hari 
Himself does not look upon the person (purusa) of that nature [rajas and 
tamas], who is subject to birth and endowed with the attributes of pravrtti. 


Brahma, the grandfather of the worlds, looks upon the person (purusa) 
overflowing with rajas and tamas who is subject to birth. 


'© yogaksema. Cf. Bhagavadgita 9.22, which van Buitenen translates as “felicity.” apraptasya 
prdpanam yogah ksemam prdptasya raksanam = yoga is attainment of whatever is not obtained 
(before), and ksema is protecting whatever is obtained (evam etan may4d distan anutisthanti me pathah / 
ksemam vindanti mat-sthanam yad brahma paramam viduh //, Srimad Bhagavatam 11.20.37). 

'7 Grace begins here. Linked to “seeing.” 
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kamam devas ca rsayah sattvastha nrpasattama | hinah sattvena stiksmena tato 
vaikarikah smrtah II 


jJanamejaya uvaca | 


katham vaikariko gacchet purusah purusottamam I 


vaisampadyana uvaca | 


susiksmasattvasamyuktam samyuktam tribhir aksaraih | purusah purusam 
gacchen niskriyah paficavimSakam II 


evam ekam samkhyayogam vedaranyakam eva ca | parasparangany etani 
paficaratram ca kathyate | esa ekantinam dharmo narayanaparatmakah I 


yatha samudrat prasrta jalaughas; tam eva rajan punar aviSanti | ime tatha 
jhanamahajalaugha; narayanam vai punar aviSanti II 


esa te kathito dharmah satvato yadubandhava | kurusvainam yathanyayam yadi 
Saknosi bharata II 


evam hi sumahabhago narado gurave mama | Svetanam yatinam aha 
ekantagatim avyayam Il 


vyasa§ cakathayat pritya dharmaputraya dhimate | sa evayam maya tubhyam 
akhyatah prasrto guroh Il 


ittham hi duScaro dharma esa parthivasattama | yathaiva tvam tathaivanye na 
bhajanti vimohitah II 


krsna eva hi lokanam bhavano mohanas tatha | samharakarakas caiva karanam 
ca visam pate Il 
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May the gods and Rsis be established in the sattva, O great king! Devoid of 
even a little, subtle sattva, they are subject to mental disturbance (vaikdrika). 


Janamejaya said: 


How can the person who is subject to mental disturbance (vaikdrika), go to 
Purusottama? 


Vaisampayana said: 


The actionless person (purusa) will go to Purusa who is endowed with 
extremely subtle sattva, who consists of three letters'* and who is the twenty- 
fifth. 


Thus the Samkhya-Yoga and the Aranyakas of the Vedas are one and are 
ancillary to each other, and are said to be Paficaratra. This is the dharma of the 
single-minded ones, which is of the nature of being intent on Narayana. 


Just as the tides of water emanating from the ocean, king, again enter into it, 
so also these great tides of the waters of knowledge verily enter again into 
Narayana. 

Thus the Satvata dharma has been narrated to you, O friend of the Yadu. If 
you can, observe this as it is laid down, Bharata! 


Thus Narada, the highly fortunate one, related the undecaying path of single- 
mindedness of the luminous ascetics'’ to my Guru. 


And out of affection Vyasa narrated it to the intelligent son of Dharma. Indeed 
I have narrated to you the same as emanated from the Guru. 


O best of kings, this dharma thus is difficult to follow. As are you so are the 
others: being bewildered, [they] do not follow it. 


Verily, it is Krsna Himself who manifests the worlds as well as bewilders 
them, the enactor of their destruction as well as their cause, O lord of the 
earth. 


'8 That is a, u, and m or om. 
'° Of Svetadvipa. 
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Mahabharata 12.337 .1-69 


1 jJanamejaya uvaca | 


1 samkhyam yogam paficaratram vedaranyakam eva ca | jianany etani 
brahmarse lokesu pracaranti ha || 


2 kim etany ekanisthani prthannisthani va mune | prabrihi vai maya prstah 
pravrttim ca yathakramam II 


3 vaisampayana uvaca | 


jajite bahujfiam param atyudaram; yam dvipamadhye sutam atmavantam | 
parasarad gandhavati maharsim; tasmai namo ’jfanatamonudaya Il 


4 pitamahadyam pravadanti sastham; maharsim 4rseyavibhitiyuktam | 
narayanasyamSajam ekaputram; dvaipayanam vedamahanidhanam I 


5 tam adikalesu  mahavibhitir; narayano brahmamahanidhanam | sasarja 
putrartham udarateja; vyasam mahatmanam ajah puranah I 


6 jJanamejaya uvaca | 


tvayaiva kathitah pirvam sambhavo dvijasattama | vasisthasya sutah Saktih 
Sakteh putrah paraSarah I 


7 paraSarasya dayadah krsnadvaipayano munih | bhiyo narayanasutam tvam 
evainam prabhasase Il 

8 kim atah ptrvajam janma vyasasyamitatejasah | kathayasvottamamate janma 
narayanodbhavam I 
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1 Janamejaya said: 

1 O Brahmarsi, in these worlds knowledge systems namely Samkhya, Yoga, 


Paficaratra, Vedas, and Aranyakas, and so on circulate. 


2 Do they have the same aim or different ones, sage? Having been asked by me, 
explain this and also pravrtti in due order. 


3 Vaisampayana said: 


Obeisance to that one who removes the darkness of ignorance, whom 
Gandhavati gave birth to as her son from ParaSara in the middle of an island, 
who was a great Rsi of vast knowledge, supreme, extremely generous and 
self-controlled. 


4 They say that Dvaipayana, who is a great repository of knowledge, is born as 
an only son, from a part of Narayana, sixth from the Grandfather. He is a great 
Rsi who is endowed with the splendor of a Rsi. 


=) In the beginning, the unborn, ancient Narayana of mighty prowess and 
immense brilliance created that Vyasa, the great soul and the vast repository of 
brahman, as His son. 


6 Janamejaya said: 


6-8  O best of the twice-born, by you indeed was told previously the lineage: 
Vasistha’s son is Sakti, Sakti’s son is ParaSara, ParaSara’s inheritor is Sage 
Dvaipayana. Again it was you who said that this one is the son of Narayana. 
What is that birth of Vyasa of limitless brilliance that has occurred before this 
[birth]? You endowed with the best intellect, tell me about his birth arising 
from Narayana. 
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9 vaisampdayana uvaca | 


vedarthan vettukamasya dharmisthasya taponidheh | guror me jfiananisthasya 
himavatpada Aasatah Il 


10 krtva bharatam akhyanam tapahsrantasya dhimatah | SuSrisam tatpara rajan 
krtavanto vayam tada I 


11 sumantur jaiminis caiva pailaS ca sudrdhavratah | aham caturthah Sisyo vai 
Suko vyasatmajas tatha Il 


12 ebhih parivrto vyasah Sisyaih paficabhir uttamaih | SuSubhe himavatpade 
bhitair bhitapatir yatha || 


13 vedan avartayan sangan bharatarthams ca sarvasah | tam ekamanasam dantam 
yukta vayam upasmahe || 


14 kathantare *tha kasmims cit prsto ’*smabhir dvijottamah | vedarthan 
bharatarthams ca janma narayanat tatha Il 


15 sa pirvam uktva vedarthan bharatarthams ca tattvavit | narayanad idam janma 
vyahartum upacakrame Il 


16 Smudhvam akhyanavaram etad arseyam uttamam | adikalodbhavam vipras 
tapasadhigatam maya Il 
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Vaisampayana said: 


9 My Guru, the abode of austerity, most dutiful one, intent on obtaining 
knowledge, who had the desire to know the Vedas and their import, was 
dwelling at the foot of Himavat. 


10 When he was fatigued due to austerities after having composed the Bharata 
narrative, at that time, being devoted to him we served him. 


11-12 Like Bhitapati [Siva] surrounded by his [attendant] beings, Vyasa shone forth 
at the foot of Himavat, surrounded by these five best disciples: Sumantu and 
Jaimini, Paila firm of vows, and also me the fourth disciple, and Suka the son 
of Vyasa. 


13 Reciting repeatedly the Vedas together with their ancillary texts, and all the 
matters related to the Bharata, we waited upon that single-minded and Self- 
controlled one. 


14-15 In the course of some narration, asked by us about matters relating to the 
Vedas, Bharata and the birth from Narayana, he, the best of twice born and the 
knower of truth, having spoken about matters relating to the Vedas and 
Bharata first, began to speak about the birth from Narayana. 


16 “O wise ones, listen to this best of narratives, sacred, superb, of ancient times 
received by me through austerity. 
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17 prapte prajavisarge vai saptame padmasambhave | narayano mahayogi 
Subhasubhavivarjitah II 


18 sasrje nabhitah putram brahmanam amitaprabham | tatah sa pradurabhavad 
athainam vakyam abravit Il 


19 mama tvam nabhito jatah prajasargakarah prabhuh | srja prajas tvam vividha 
brahman sajadapanditah Il 


20 sa evam ukto vimukhas cintavyakulamanasah | pranamya varadam devam 
uvaca harim iSvaram || 


pal ka Saktir mama deveSa prajah srastum namo ’stu te | aprajiavan aham deva 
vidhatsva yad anantaram || 


22 sa evam ukto bhagavan bhitvathantarhitas tatah | cintayam asa deveso 
buddhim buddhimatam varah Il 


23 svarupini tato buddhir upatasthe harim prabhum | yogena cainam niryogah 
svayam niyuyuje tada ll 


24 sa tam aiSvaryayogastham buddhim Saktimatim satim | uvaca vacanam devo 
buddhim vai prabhur avyayah 


25 brahmanam praviSasveti lokasrstyarthasiddhaye | tatas tam ISvaradista buddhih 
ksipram viveSa sa Il 
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17-18 When it was the time of the seventh creation of beings along with the lotus- 
born one, Narayana, the great ascetic, who is beyond the auspicious and 
inauspicious created from His navel a son, Brahma of limitless brilliance. 
Then [Brahma] appeared there. To him, He said: 


19 “You, the lord, the creator of all beings, are born from my navel. Create 
beings of various kinds, Brahmana, together with the intelligent and the dull.” 


20 Thus addressed, He, bowing down to the boon-bestowing Lord God Hari, said 
with his face down-cast and his mind agitated with worry: 


Pal “What strength do I possess, Lord of the gods, to create beings? Salutations to 
you! I am without knowledge, God, order what is next! 


22 Thus addressed, the Effulgent God, the Lord of gods, who is the best among 
the intelligent, disappeared from that place and thought of Buddhi [the 
Intellect]. 


23 Personified, the Intellect (Buddhi) appeared near the Lord Hari. Remaining 
above yoga, He Himself enjoined her with the task. 


24-25 He, the Lord, the Undecaying God, said this to Buddhi, the good and powerful 
one who abides in aisvaryayoga: “Enter Brahma, for the sake of the 
accomplishment of the task of creation of beings.” Then, as was ordered by 
the Lord, that Buddhi quickly entered him. 
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26 athainam buddhisamyuktam punah sa dadrse harih | bhiyas cainam vacah 
praha srjema vividhah prajah II 


27 evam uktva sa bhagavams tatraivantaradhtyata | prapa caiva muhirtena 
svasthanam devasamjfitam II 


28 tam caiva prakrtim prapya ekibhavagato *bhavat | athasya buddhir abhavat 
punar anya tada kila Il 


29 srsta imah prajah sarva brahmana paramesthina | 
daityadanavagandharvaraksoganasamakulah | jata htyam vasumati bharakranta 
tapasvint Il 

30 bahavo balinah prthvyam daityadanavaraksasah | bhavisyanti tapoyukta varan 
prapsyanti cottaman Il 

31 avasyam eva taih sarvair varadanena darpitaih | badhitavyah suragana rsayas 
ca tapodhanah | tatra nyayyam idam kartum bharavataranam maya I 

32 atha nanasamudbhitair vasudhayam yathakramam | nigrahena ca papanam 
sadhinam pragrahena ca ll 

32 imam tapasvinim satyam dharayisyami medinim | maya hy esa hi dhriyate 
patalasthena bhogina I 
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26 Hari then saw him [Brahma] again, endowed with Buddhi, and once again said 
to him: “create these various beings.” 


27-28 Having said this, the Effulgent Lord vanished then and there and in an instant 
reached his own place called “deva” [effulgent], and having reached that 
Prakrti, He became one with her. Then again, he had another thought: 


29 All these beings crowded with daityas and ddnavas and celestial musicians 
and groups of ogres are created by Brahma the Paramesthin. Afflicted by this 
burden, this earth has become pitiable. 


30 On this earth, many daityas and ddnavas and ogres will become powerful, and 
endowed with austerities, they will obtain boons. 


31 Surely, the groups of gods and the Rsis who have austerities as their wealth 
will be tormented by all those who have become arrogant due to gift of boons. 
There, unburdening the earth by Me is justified. 


32-33 With various manifestations on this earth in due order and by defeating the 
evil ones and upholding the good ones, I will uplift the pitiable, true earth. She 
is indeed upheld by Me, through the serpent in the underworld. 
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34 maya dhrta dharayati jagad dhi sacaracaram | tasmat prthvyah paritranam 
karisye sambhavam gatah ll 


35 evam sa cintayitva tu bhagavan madhustdanah | ripany anekany asrjat 
pradurbhavabhavaya sah Il 


36 varaham narasimham ca vamanam manusam tatha | ebhir maya nihantavya 
durvinitah surarayah || 


oF atha bhiiyo jagatsrasta bhohSabdenanunadayan | sarasvatim uccacara tatra 
sarasvato *bhavat Il 


38 apantaratama nama suto vaksambhavo vibhoh | bhitabhavyabhavisyajfiah 
satyavadi drdhavratah ll 


39 tam uvaca natam mtrdhna devanam adir avyayah | vedakhyane Srutih karya 
tvaya matimatam vara | tasmat kuru yathajfiaptam mayaitad vacanam mune || 


40 tena bhinnas tada veda manoh svayambhuve ’ntare | tatas tutosa bhagavan 
haris tenasya karmana | tapasa ca sutaptena yamena niyamena ca I 
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Borne by me, she will bear the world of movable and immovable beings. 
Therefore, taking on birth, I will protect the earth.” 


And thinking thus, He, the Effulgent Lord Madhustdhana created many forms 
for the occurrence of [his] manifestation: of Varaha [boar], Narasimha [man- 
lion], Vamana and humans [that is, Rama, etc.]. “Those ones of bad conduct, 
the enemies of the gods are to be killed by Me with these [forms].” 


Then again, the Creator of the World, chanting the word “bhoh,” invoked 
Sarasvatl. Then, Sarasvata, the son of Sarasvatl, was born, called 
Apantaratamas, the son of God and born of speech, the knower of the past, 
present and future, a speaker of truth and firm in vows. 


The first among the Gods, the immutable One, said unto him who was paying 
homage with his head bowed: “O best among the intellectuals, the Vedas and 
the narratives [akhyana, that is, Mahabharata] are to be made Sruti. | 
Therefore, Sage, do as is commanded by Me with this decree.” 


In that age of Manu Svayambhu he divided the Vedas. Then the Effulgent 
Lord Hari was gratified by that act of his, and also by his well-done austerities 
and by restraints and vows. 


'Taking vedakhyane as vedasca akhydnafica. Ganguli takes it in a sense whereby what Narayana 
means is that Apantaratamas should divide the Veda, a meaning which is influenced by the next verse, 
rather than by grammar. Aware of this, he writes, “Vedakhyane Srutih karya, literally, I think, means 
thou shouldst turn thy ears to the description of the Vedas, implying that thou shouldst set thyself to a 
distribution or arrangement of the Vedic hymns and Mantras.” Grammatically, there is no word for 
“divide” or “distribute” as applied to the Veda in this verse. vedakhydne makes perfect grammatical 
sense if taken as nominative dual, and karya matches with srutih. 
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4] Sribhagavan uvaca | 

4] manvantaresu putra tvam evam lokapravartakah | bhavisyasy acalo brahmann 
apradhrsyas ca nityasah Il 

42 punas tisye ca samprapte kuravo nama bharatah | bhavisyanti mahatmano 
rajanah prathita bhuvi II 

43 tesam tvattah prasutanam kulabhedo bhavisyati | parasparavinasartham tvam 
rte dvijasattama Il 

44 tatrapy anekadha vedan bhetsyase tapasanvitah | krsne yuge ca samprapte 
krsnavarno bhavisyasi Il 

45 dharmanam vividhanam ca karta jfianakaras tatha | bhavisyasi tapoyukto na ca 
ragad vimoksyase ll 

46 vitaragaS ca putras te paramatma bhavisyati | maheSvaraprasadena naitad 
vacanam anyatha ll 

47 yam manasam vai pravadanti putram; pitamahasyottamabuddhiyuktam | 
vasistham agryam tapaso nidhanam; yas capi stryam vyatiricya bhati Il 

48 tasyanvaye capi tato maharsih; parasaro nama mahaprabhavah | pita sa te 
vedanidhir varistho; mahatapa vai tapaso nivasah | kaninagarbhah 


pitrkanyakayam; tasmad rses tvam bhavita ca putrah Il 
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4] The Effulgent Lord said: 


4] In each cycle of Manu, son, thus you will always become the firm and 
unassailable one who impels the world. 


42 When the Tisya constellation arises, the great-souled Bharatas, the Kuru kings, 
will be famous on the earth. 


43 Among those who are born of you, there will be split in the family 
(kulabheda), for the purpose of mutual destruction, in your absence, O best of 
the twice born. 


44 There also, being endowed with austerities, you will divide the Vedas in 
various ways. When the Dark Age [Arsna yuga] approaches, you will become 
dark in complexion. 


45 You, endowed with austerities, will be the formulator (kartd) of various 
dharmas and also the one who gives rise to knowledge, [but] you will not be 
released from attachment. 


46 Through Mahe$vara’s grace, your son will become devoid of attachment and 
become the Supreme Soul (paramdtman). This word will not be otherwise. 


47 That foremost Vasistha who, they say is the mind-born son of the Grandfather 
[Brahma], the immensely intelligent one, is the repository of austerities and 
who, moreover, shines surpassing the sun. 


48 And in his family then there will be a great Rsi of immense splendor called 
Parasara. He, the best, the repository of the Vedas, of great austerities, indeed 
the abode of austerities, will be your father. From that Rsi you will be born as 
the son of a virgin in a girl belonging to her father. 
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49 bhitabhavyabhavisyanam chinnasarvarthasamsayah | ye hy atikrantakah 
purvam sahasrayugaparyayah Il 


50 tams ca sarvan mayoddistan draksyase tapasanvitah | punar draksyasi 
canekasahasrayugaparyayan II 


51 anadinidhanam loke cakrahastam ca mam mune | anudhyanan mama mune 
naitad vacanam anyatha Il 


52 Sanaiscarah sUryaputro bhavisyati manur mahan | tasmin manvantare caiva 
saptarsiganapUrvakah | tvam eva bhavita vatsa matprasadan na samSayah || 


53 vyasa uvaca | 

53 evam sarasvatam rsim apantaratamam tada | uktva vacanam 1Sanah 
sadhayasvety athabravit Il 

54 so *ham tasya prasadena devasya harimedhasah | apantaratama nama tato jato 
jaya hareh | punas ca jato vikhyato vasisthakulanandanah I 

55 tad etat kathitam janma maya pirvakam atmanah | narayanaprasadena tatha 
narayanamSajam | 

56 maya hi sumahat taptam tapah paramadarunam | pura matimatam Sresthah 


paramena samadhina II 
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49-50 Your doubts regarding all matters past, present, and future will be dispelled. 
Thousands of ages have already passed by. Endowed with austerities, you will 
see as denoted by Me, all those; and again you will see innumerable thousands 
of cycles of ages [to come]. 


51-52 And by remembering Me again and again, ascetic, you will see Me also, who 
in this world is without a beginning or an end, and is bearing the discus in 
hand. In that age of Manu, the great Manu will become Saturn,’ the son of the 
Sun, preceded by the group of Seven Sages [the group of seven stars]. You 
alone will become that, dear one, by My grace. 


53 Vyasa said: 

53 Then, [sana having said these words to Rsi Apantaratama, the son of Sarasvati, 
said: “Go.” 

54 I am he who, by the grace of the God Harimedhas, was born as the one called 


Apantaratama and by the command of Hari again became famous as the son of 
Vasistha’s line. 


a5 Thus have I narrated my own previous birth, arisen from Narayana’s portion 
by Narayana’s grace. 

56 O best of the intelligent ones, a great austerity indeed was undertaken by me 
previously, one of extreme severity, with ultimate concentration (parama 
samadhi). 


> Lit., one who moves slowly. 
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57 etad vah kathitam sarvam yan mam prcchatha putrakah | pirvajanma 
bhavisyam ca bhaktanam snehato maya Il 


58 vaisampdayana uvaca | 


58 esa te kathitah pirvam sambhavo ’smadguror nrpa | vyasasyaklistamanaso 
yatha prstah punah Srnu Il 

a9. samkhyam yogam paficaratram vedah pasupatam tatha | jfanany etani rajarse 
viddhi nanamatani vai II 

60 samkhyasya vakta kapilah paramarsih sa ucyate | hiranyagarbho yogasya vetta 
nanyah puratanah ll 


61 apantaratamas caiva vedacaryah sa ucyate | pracinagarbham tam rsim 
pravadanttha ke cana Il 


62 umapatir bhitapatih srikantho brahmanah sutah | uktavan idam avyagro 
jhanam pasupatam Sivah Il 


63 paficaratrasya krtsnasya vetta tu bhagavan svayam | sarvesu ca nrpasrestha 
jianesv etesu dréyate Il 


64 yathagamam yathajianam nistha narayanah prabhuh | na cainam evam jananti 
tamobhita visam pate II 
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5] 


58 
58 


Se 


60 


61 


62 


63 


64 


O sons, out of love for devotees, everything you ask me—[my] previous birth 
and future one—is told to you by me. 


Vaisampayana said: 
I told you previously about the birth of our Guru Vyasa of unperturbed mind. 
Since you have asked, listen again, king. 


Samkhya, Yoga, Paficaratra, Vedas and also Pasupata, O sage among the 
kings, understand these various knowledge systems as various doctrines. 


The propounder of Samkhya is Kapila. He is called the ultimate Rsi. No other 
ancient one but Hiran_yagarbha is the knower of Yoga. 


And that Apantaratama is called Vedacarya [teacher of Vedas]. Here some call 
him Rsi Pracinagarbha. 

The single-minded Siva, Uma’s husband, Bhitapati,° Srikantha, the son of 
Brahma propounded the knowledge known as Pasupata. 


The Effulgent Lord Himself is the knower of the entire Paficaratra and is seen, 
O best of kings, in all these knowledge systems. 


According to the scriptures and according to the knowledge systems, Lord 
Narayana is the [ultimate] goal. O king, those who are ignorant (tamobhita), 
do not understand Him thus. 


> Lit. Lord of beings, but especially the characteristic attendants of Siva. 
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65 tam eva Sastrakartaram pravadanti manisinah | nistham narayanam rsim nanyo 
’stiti ca vadinah Il 


66 nihsamSayesu sarvesu nityam vasati vai harih | sasamSayan hetubalan 
nadhyavasati madhavah Il 


67 paficaratravido ye tu yathakramapara nrpa | ekantabhavopagatas te harim 
praviSanti vai Il 


68 samkhyam ca yogam ca sanatane dve; vedas ca sarve nikhilena rajan | sarvaih 
samastair rsibhir nirukto; narayano visvam idam puranam Il 


69 Subhasubham karma samiritam yat; pravartate sarvalokesu kim cit | tasmad 
rses tad bhavatiti vidyad; divy antarikse bhuvi capsu capi Il 
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65 Those wise ones who say that there is none else declare that Rsi Narayana is 
the creator of [all] the knowledge systems and also the [ultimate] goal. 

66 Hari verily dwells in all those who are free of doubt. Madhava does not abide 
in those who are full of doubts and empowered [merely] by causal logic 
(hetu). 

67 O king, the knowers of Paficaratra and followers of the proper order [of the 


ritual therein], having become one-pointed, verily enter Hari. 


68 O king, Samkhya and Yoga, the two eternal knowledge systems and also all 
the Vedas unanimously [declare] that Narayana, who is explained by all the 
Rsis is all this ancient universe. 


69 It is to be known that whatever act, auspicious or inauspicious, which is 
impelled and goes on in all these worlds whether in heaven, mid-region, earth 
or in the waters originates from that Rsi [Narayana]. 
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Mahabharata 12.338 .1—25 


1 jJanamejaya uvaca | 


1 bahavah purusa brahmann utaho eka eva tu | ko hy atra purusah Sresthah ko va 
yonir ihocyate II 


2 vaisampayana uvaca | 

2 bahavah purusa loke samkhyayogavicarinam | naitad icchanti purusam ekam 
kurukulodvaha II 

3 bahinam purusanam ca yathaika yonir ucyate | tatha tam purusam viSvam 
vyakhyasyami gunadhikam II 

4 namaskrtva tu gurave vyasayamitatejase | tapoyuktaya dantaya vandyaya 
paramarsaye ll 

5 idam purusasiktam hi sarvavedesu parthiva | rtam satyam ca vikhyatam 


rsisimhena cintitam Il 


6 utsargenapavadena rsibhih kapiladibhih | adhyatmacintam 4Sritya Sastrany 
uktani bharata || 


7 samasatas tu yad vyasah purusaikatvam uktavan | tat te *>ham sampravaksyami 
prasadad amitaujasah I 


8 atrapy udaharanttmam itihdsam puratanam | brahmana saha samvadam 
tryambakasya visam pate Il 
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Chapter 18 
1 Janamejaya said: 
1 O brdhmana, are there many purusas or only one? Who is the best purusa 


here, and who here is called the origin? 


Vaisampayana said: 


O uplifter of the Kuru dynasty, according to the thinkers of Samkhya and 
Yoga there are many purusas in this world. They do not favor [the view of] 
the one purusa. 


3-5 Since the one universal purusa is said to be the womb of many purusas 
[feminine being], I will, having worshipped that supreme rsi guru Vyasa of 
unlimited brilliance, endowed with austerity, self-controlled and adorable, 
expound to you that [being] who transcends all attributes. This Purusa-stkta 
was conceived by that lion among rsis [Vyasa] and in all the vedic scriptures it 
is renowned as cosmic order and truth (tam satyam). 


6 O Bharata, resorting to the contemplation on the Self, the philosophical 
disciplines were laid down by Kapila and other rsis by way of rules and [their] 
exceptions. 

7 Due to the blessing of the one with limitless luster [Vyasa], I will tell you the 


oneness of purusa, which Vyasa propounded in brief. 


8 Here also they cite an ancient tale, king, [which is] the dialogue of 
Tryambaka' with Brahma. 


' Lit. “The Three-Eyed One,” an epithet of Siva. 
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9 kstrodasya samudrasya madhye hatakasaprabhah | vaijayanta iti khyatah 
parvatapravaro nrpa ll 

10 tatradhyatmagatim deva ekaki pravicintayan | vairajasadane nityam 
vaijayantam nisevate II 

11 atha tatrasatas tasya caturvaktrasya dhimatah | lalataprabhavah putrah Siva 
agad yadrechaya | akaSenaiva yogisah pura trinayanah prabhuh | 

12 tatah khan nipapatasu dharanidharamirdhani | agratas cabhavat prito vavande 
capi padayoh Il 

13 tam padayor nipatitam drstva savyena panina | utthapayam asa tada prabhur 
ekah prajapatih Il 

14 uvaca cainam bhagavams cirasyagatam atmajam | svagatam te mahabaho 


distya prapto ’si me ’ntikam Il 


15 kaccit te kuSalam putra svadhyayatapasoh sada | nityam ugratapas tvam hi 
tatah prechami te punah I 


16 rudra uvaca | 


16 tvatprasadena bhagavan svadhyayatapasor mama | kuSalam cavyayam caiva 
sarvasya jagatas tatha II 
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9 In the middle of the Ocean of Milk, there is a great mountain called Vaijayanta 
which has the splendor of gold, king. 


10 Always contemplating on the state of the Self, the god [Brahma], dwells in 
solitude there on the Vaijayanta, in that abode of Viraj [Visnu]. 


11 Then when that intelligent-faced [Brahma] was residing there, Siva the son 
born of his forehead, came there by chance. The Three-Eyed One, the Lord of 
the Yogis, Siva came there by the aerial way. 


12 He then suddenly swooped down from the sky onto the summit of the 
mountain. Being pleased, he appeared before [Brahma] and worshipped his 
feet. 


13 Seeing him fallen at his feet, the solitary lord, the Preceptor, helped him stand 
up with his left hand. 


14 The Effulgent Lord [Brahma] said to him, his son, who had come after a long 
time, “Welcome to you, Mahabahu!’ It is fortunate that you have come here to 
me. 


15 Are you alright, son? And likewise your studies and austerities? Indeed you 
are always engaged in formidable austerities, hence I am asking again.” 


16 Rudra said: 


16 It is due to your grace, Effulgent Lord, that there is continuity and welfare in 
my studies and austerities as also in the entire world. 


> Lit. “Mighty-Armed One,” an epithet of Siva. 
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17 ciradrsto hi bhagavan vairajasadane maya | tato *>ham parvatam praptas tv 
imam tvatpadasevitam ll 


18 kautthalam capi hi me ekantagamanena te | naitat karanam alpam hi 
bhavisyati pitamaha ll 


19 kim nu tat sadanam Srestham ksutpipasavivarjitam | surasurair adhyusitam 
rsibhis camitaprabhaih || 


20 gandharvair apsarobhis ca satatam samnisevitam | utsrjyemam girivaram ekakT 
praptavan asi Il 


21 brahmovaca | 


21 vaijayanto girivarah satatam sevyate maya | atraikagrena manasa purusas 
cintyate virat Il 


22 rudra uvaca | 


22 bahavah purusa brahmams tvaya srstah svayambhuva | srjyante capare 
brahman sa caikah puruso virat Il 


23 ko hy asau cintyate brahmams tvaya vai purusottamah | etan me samSayam 
brihi mahat kautihalam hi me | 


24 brahmovaca | 


24 bahavah purusah putra ye tvaya samudahrtah | evam etad atikrantam 
drastavyam naivam ity api! adharam tu pravaksyami ekasya purusasya te II 


25 bahinam purusanam sa yathaika yonir ucyate | tatha tam purusam viSvam 
paramam sumahattamam | nirgunam nirguna bhitva pravisanti sanatanam Il 
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17 The Effulgent Lord was seen by me a long time before in the house of Visnu, 
therefore I have come to this mountain which is graced by you.’ 


18 Indeed I am curious regarding your resorting to solitude, Grandfather. The 
reason for this cannot be trivial indeed. 


19-20 Is not that dwelling the best, which is devoid of hunger and thirst and which is 
populated by gods, asuras, and Rsis of immense brilliance, and is always 
frequented by gandharvas and celestial nymphs? Leaving that, you have come 
here alone onto this great mountain. 


21 Brahma said: 


pAl The great mountain Vaijayanta is always visited by me. Here, with one- 
pointed mind the Virat, Purusa is meditated upon [by me]. 


22 Rudra said: 


22-23 Many purusas are created by you, Brahma, the self-born one. And others, 
Brahma, are being created. Who then is this Purusa Virat who alone is 
contemplated upon by you? Clarify this doubt of mine, great indeed is my 
curiosity. 


24 Brahma said: 


24 There are many purusas, son, who are mentioned by you. Thus has it 
transcended and also thus (has transcended) that it should not be seen in this 
way. But I am going to tell you the support of that One Purusa. 


25 Since He is called the one single womb of the many purusas, therefore they, 
becoming free of attributes, enter into Him—that Purusa, who is universal, 
supreme and the supremely great, free of attributes, and semipiternal. 


; According to Schreiner, ciradrsta in this line means “seen from afar” and thus may be intended to 
indicate a “yogic capacity of telepathy” that identifies Siva as “the prototype of the yogin.” I have 
preferred the more obvious translation of “a long time ago.” Schreiner, “»Schau Gottes«—ein 
Leitmotiv indischer Religionsgeschichte?” 167. The role of the Purusa as the Mahayogin, the Supreme 
Yogin, is too well known to require evidence of Siva’s yogic capabilities and Schreiner does not 
answer the question of where Siva and Narayana were in relation to each other, if Siva is supposed to 
have seen him “from afar.” 
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Mahabharata 12.339.1-21 


1 brahmovaca | 

1 Srmu putra yatha hy esa purusah Sasvato ’vyayah | aksayaS caprameyas ca 
sarvagas ca nirucyate II 

Z na sa Sakyas tvaya drastum mayanyair vapi sattama | saguno nirguno visSvo 
jhanadrsyo hy asau smrtah Il 

3 aSarirah Sariresu sarvesu nivasaty asau | vasann api Sariresu na sa lipyati 
karmabhih II 

4 mamantaratma tava ca ye canye dehasamjfitah | sarvesam saksibhito ’sau na 
grahyah kena cit kva cit Il 

5 visvamirdha visvabhujo visvapadaksinasikah | ekas carati ksetresu svairacari 
yathasukham I 

6 ksetrani hi Sarirani bijani ca Subhasubhe | tani vetti sa yogatma tatah ksetrajfia 
ucyate Il 

| nagatir na gatis tasya jfieya bhutena kena cit | samkhyena vidhina caiva yogena 


ca yathakramam I 


8 cintayami gatim casya na gatim vedmi cottamam | yathajiianam tu vaksyami 
purusam tam sanatanam I 


345 


Chapter 19 


Mahabharata 12.339 Lines 1-21 
Chapter 19 

1 Brahma said: 

1 Listen, son, how indeed this Purusa, who is eternal, unchanging, undecaying, 


incomprehensible, and ubiquitous is explained. 


2 He cannot be seen by you, O best one, or by me, or by any others. Whatever 
He is, the universal, either with attributes (saguna) or without attributes 
(nirguna), he could be perceived with knowledge only. 


3 He who is bodiless [nevertheless] lives in all bodies. Even though dwelling in 
the body, He is untouched by actions. 


4 He who is my inner soul and also yours and the witness of all those who are 
called embodied’ cannot be comprehended by anyone, anywhere. 


5 Having heads on all sides, arms on all sides, and feet, eyes, and noses on all 
sides, He wanders alone happily in the fields [that is, bodies] as he pleases.” 


6 The fields are verily the bodies,’ the meritorious and demeritorious [actions] 
are the seeds. That Soul, which is of the nature of yoga, knows these and 
therefore is called Knower of the Field (Ksetrajna). 


7-8 His entry and exit [from embodiment] cannot be perceived by any being. I am 
contemplating His entry according to the Samkhya way,’ and also that of 
Yoga, respectively. I do not understand His ultimate destination. However, I 
am going to describe that Sempiternal Purusa, according to [my] 
understanding. 


' Reading dehisanjnitah for dehasafijnitah. 

>See Brahma Satra verses 1.3.7.24-32 where Virat Purusa is explained as Vaisvanara. See also 
Bhagavata Purdna for a description of Virat Purusa. All these descriptions hearken back to Rg Veda 
book 10.90 (Purusa-Sikta). See also Bhagavadgita, chapter 11. 

> Sankara lists the possible meanings of ksetra in his commentary on Bhagavadgita 13.1. 

“The soul which is endowed with yoga, that is, identified with the absolute. Cf. Bhagavadgita 6.29. 
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9 tasyaikatvam mahattvam hi sa caikah purusah smrtah | mahapurusaSabdam sa 
bibharty ekah sanatanah I 


10 eko hutaso bahudha samidhyate; ekah siryas tapasam yonir eka | eko vayur 
bahudha vati loke; mahodadhis cambhasam yonir ekah | purusas caiko nirguno 
viSvaripas; tam nirgunam purusam cavisanti Il 


11 hitva gunamayam sarvam karma hitva subhasubham | ubhe satyanrte tyaktva 
evam bhavati nirgunah II 


12 acintyam capi tam jfiatva bhavasiksmam catustayam | vicared yo yatir yattah 
sa gacchet purusam prabhum Il 


13 evam hi paramatmanam ke cid icchanti panditah | ekatmanam tathatmanam 
apare ’dhyatmacintakah Il 


14 tatra yah paramatma hi sa nityam nirgunah smrtah | sa hi narayano jfieyah 
sarvatma puruso hi sah | na lipyate phalais capi padmapatram ivambhasa Il 


15 karmatma tv aparo yo ’sau moksabandhaih sa yujyate | sasaptadasakenapi 
rasina yujyate hi sah | evam bahuvidhah proktah purusas te yathakramam II 
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2 He has oneness and also greatness and He is regarded as the sole Purusa. He, 
who is one and sempiternal, bears the name Mahdpurusa. 


10 The one [fire] who devours whatever is offered is enkindled in many ways. 
The one sun is the single origin of many austerities. The one wind blows 
variously in this world. And the great ocean is the one source of many waters. 
And [likewise] the Purusa is one, ubiquitous, and without attributes. They [the 
many purusas] enter into the Purusa who is without attributes. 


11 Thus having abandoned all action whatever is composed of the attributes 
(gunas), having renounced the meritorious and the demeritorious [actions], 
[and] casting off both truth and untruth, he becomes free of attributes. 


12 That self-controlled ascetic who reflects having understood that inconceivable, 
fourfold’ subtle goes to the Lord Purusa. 


13 In this way, some knowledgeable ones desire the Supreme Soul 
(paramdatman). Likewise others who think about the Self, consider their own 
Self (atman) as being the Same One Soul (ekdtman).° 


14 There the one who is the Paramatman is verily considered to be always 
without attributes (nirguna). Verily He is to be understood as Narayana. He is 
the Purusa, the soul of all. And He is not stained by the fruits [of action] as a 
lotus leaf by water.’ 


15 But the other one, who is of the nature of action (karmdtman), he is bound by 
bondages and freedoms.* And he is connected with the conglomerate of 
seventeen [that is, the subtle body].’ Thus the manifold Purusa is explained to 
you in the proper order. 


> That is, the four vydhas. 

° Here the options seem to be between a sort of dualism and strict monism. 

7 See Bhagavadgita 5.10. 

* The two conceptions of Soul as paramadtman and karmdtman represent the vedantic conceptions of 
atman and jiva. The passage plays on para and apara, adjectives that analogously qualify types of 
knowledge in the Mundaka Upanisad in the dialogue between Saunaka and Angiras (1.1.4—5). The 
word moksabandhaih is translated as “by bondages and freedoms.” The terms liberation and release 
were not used because these terms connote the final liberation. Because moksabandhaih is in the plural, 
it suggests births and deaths. 

°“The material subtle body has seventeen parts, viz. the five vital forces, the ten organs of perception 
and action, the mind and the intellect. This is said to be the subtle body of the Atman (soul).” Sankara’ s 
Paficikarana, sitra 2. 
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16 yat tat krtsnam lokatantrasya dhama; vedyam param bodhaniyam saboddhr | 
manta mantavyam prasita prasitavyam; ghrata ghreyam sparsita sparSaniyam I 

17 drasta drastavyam Sravita Sravaniyam; jfata jieyam sagunam nirgunam ca | 
yad vai proktam gunasamyam pradhanam; nityam caitac chasvatam cavyayam 
ca Il 

18 yad vai stte dhatur adyam nidhanam; tad vai viprah pravadante ’niruddham | 


=7- 


yad vai loke vaidikam karma sadhu; asiryuktam tad dhi tasyopabhojyam I 


19 devah sarve munayah sadhu dantas; tam prag yajfiair yajfiabhagam yajante | 
aham brahma adya iSah prajanam; tasmaj jatas tvam ca mattah prasitah | matto 
jagaj jangamam sthavaram ca; sarve vedah sarahasya hi putra || 


20 caturvibhaktah purusah sa kridati yathecchati | evam sa eva bhagavafi jfianena 
pratibodhitah II 


pal etat te kathitam putra yathavad anuprcchatah | samkhyajfiane tatha yoge 
yathavad anuvarnitam || 
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16-17 Whatever is the entire abode of the working of the world (lokatantra) should 
be understood as the Supreme: The thing to be realized together with the one 
who realizes; one who contemplates and that which is to be contemplated; the 
one who partakes and that which is to be partaken, the one who smells and 
that which is to be smelt; the one who touches and that which is to be touched; 
the one who sees and that which is to be seen; the one who causes to hear and 
that which is to be made to hear; the knower and that which is to be known 
and that which is with and without attributes. Whatever is expounded as the 
equilibrium of the gunas is the pradhdna; it is eternal, permanent, and 
immutable." 


18 The wise declare that to be Aniruddha which gives birth to the primeval 
repository of the creator. Whatever good Vedic ritual there is in this world, 
enjoined with blessing, [all] that is His enjoyment. 


19 The gods, all the well-controlled sages, offer Him sacrificial portions with 
primeval sacrifices. Iam Brahma, the foremost lord of the beings born of that. 
And you are born of me. From me [is created] the universe, the movable and 
immovable; all the Vedas together with their secrets, son. 


20 The Purusa is divided into four. He plays as he pleases. Thus he is the same 
Effulgent Lord enlightened with knowledge. 


21 As you asked, this has been explained to you as it is and as is described in the 
Samkhya discipline as well as in Yoga, son. 


'" For the different ways in which the pradhdna is indestructible, etc. as opposed to Brahman or the 
Purusa here, see Sankara’s commentary on Brahma Sitra 1.3.6.22-23, especially 21. 
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CHAPTER 4: COMMENTARY 


Garuda as the Avian Soul 


The Adiparvan serves a role analogous to an adhikara sitra in Panini. It is a 
“metatext” that conditions the reading of the entire epic as a whole. Since the 
Adiparvan begins at the very end (with the last of the Kurus, King Janamejaya), its 
range is rigorously comprehensive, extending over the entire text, from end to 
beginning, without remainder. Thus the “frame narratives” condition the entire epic. 
Elements such as the devdsura conflict silently and continuously operate even in 
explicitly empirical situations such as the battle scenes, giving them a cosmological 
significance. I have shown elsewhere how the Adiparvan provides a specific set of 
interpretive tools in the Pausyaparvan. Here I want to continue a very specific motif: 
the motif of the “hierarchy” of pravrtti and nivrtti. In this section on the Adiparvan, I 
will demonstrate that the subsumption of pravrtti under the infinite goal of moksa is 
thematically set up in the narratives of Garuda and Vasu. By paying close attention to 
these narratives I will isolate two principles that will help us understand the 


Narayantya. 


The Garuda narrative occurs in the Adiparvan, the first major book of the 
Mahabharata. The first five books of the Adiparvan contain hermeneutic and 
pedagogic materials that teach the reader how to read the epic. The Garuda narrative 
occurs as part of these materials in the epic’s fifth minor book, the Astikaparvan. 
Following the narratives of the first four minor books, which successively set up the 
basic problem to the epic as the relation of time to eternity,’ introduce the sacrificial 
nature of “Becoming,” and make a distinction between temporal resurrection and true 
ontological salvation, the Garuda narrative clarifies essential aspects of the nature and 


meaning of salvation in the epic. 


The story, recounted at Mahabharata 1.23—30, describes the flight of the fiery bird 
(agnisamaprabhah, 1.28.3a) to obtain the elixir of the gods. Garuda’s ascent to 


heaven—and, beyond it, to the Supreme Being—begins with a simple problem: the 


' For the contrast between time and eternity as the epic’s basic theme, see Mahabharata 1.1.187-90 and 
1.1.191, 193-95. 
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fact of bondage. His mother Vinata, whose name links her to the sky, once lost a 
wager to her sister Kadri, the earth, and was forced to become her slave.” Long ago, 
sage KaSyapa had offered the two sisters boons. Kadri asked for a thousand sons, 
while Vinata asked for two sons who would exceed Kadrii’s sons in beauty, brilliance, 
and might. Kadrt’s thousand eggs hatch after five hundred years, giving birth to the 
snakes. At this, Vinata, her judgment clouded by greed (lobhaparttaya, 1.14.17a),’ 
broke open one of her eggs. A half-formed being called Aruna emerged from the egg 
and cursed his mother to become the slave of the woman she sought to rival.* He 
promises that her second son shall deliver her from bondage, but she must allow her 


second egg to ripen and hatch in due course of time (1.14). 


Kadrti succeeds in enslaving her sister by means of a ruse: the two sisters wager on 
the color of the tail of the horse Uccaihsravas, and Kadri forces her sons to weave 
themselves into the tail so that it appears black (Mahabharata 1.18—1.20). Five 
hundred years later, the second egg hatches and a great bird whose radiance surpasses 
Agni’s emerges (1.20). Garuda flies to his mother and joins her in servitude, carrying 
Kadri and her sons from pleasure island to pleasure island.” The snakes, denizens of 
Becoming, are captives not only to pleasure, but also cursed to perish in a great 
sacrifice at the end of the eon. Garuda, however, longs for release from this life of 
bondage. He flies upward towards the sun in an attempt to burn the snakes, but their 
mother Kadri invokes Indra with verses and he sends cooling rain showers for their 


salvation. When the snakes ask Garuda to carry them to yet another island, he 


> According to Winternitz, Kadri, the “tawny one,” is a reference to the earth, while Vinata, the 
“curved one,” refers to “the arc of heaven [Himmelsgewolbe] as the mother of birds and of the sun-bird 
Garuda in particular.” Moritz Winternitz, “Das Schlangenopfer des Mahabharata,” in Kleine Schriften, 
part 1, ed. Horst Brinkhaus (Stuttgart: Franz Steiner Verlag, 1991), 72, n. 1. TS 6.1.6 confirms this 
interpretation, because Kadri is there referred to as “this [earth],’ Suparni as “yonder [heaven].” 
Suparni, “beautiful leaf’ or “having beautiful feathers,” (Monier-Williams, s.v. “suparni”’) is the name 
of the mother of the meters who sends them to heaven to fetch the soma in TS 6.1.6, MS 3.7.3, and KS 
23.10. She is an early precursor of Vinata. 

>“Lobha” has the meanings of “perplexity, confusion, impatience, eager desire for or longing after” 
and of “covetousness, cupidity, avarice” (Monier-Williams, s.v. “lobha’). Van Buitenen translates as 
“[falling] prey to your greed.” Although plausible in context, this translation covers over the more 
fundamental point that Vinata falls victim to delusion. 

* sartrendsamagro ’dya tasmad dast bhavisyasi | 

paiica varsaSsatany asya yaya vispardhase saha || (Mahabharata 1.14.17c—18a) 

° The island is called the lovely Ramantyaka island (suramyam ramantyakam), dwelling place of the 
snakes (ndgandm Glayam, Mahabharata 1.21.4a). But no sooner do they arrive there, then the snakes 
ask Garuda to take them to yet another lovely island (aparam dvipam suramyam, 1.23.7a). The theme 
of a maximization of pleasure plays a major role in the narrative, with the snakes desire for soma and 
the immortality it confers standing in stark contrast to the eagle’s detachment. 
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approaches his mother in grief and asks why he must obey them. She explains that the 
snakes tricked her, and he asks them what he can do to obtain freedom. The snakes 
ask for amrta (1.23.12a) in return for his mother’s and his freedom. Thus begins his 


ascent. 


+ Garuda gains the highest God through detachment 

+ He becomes immortal even without soma 

. He attains the abode of Visnu 

+ This ascent simultaneously translates into a descent—to 
serve Visnu 


First Ascent 
Carries him as high as Indra's heaven 
Is attended by pralaya-like scenes of destruction 
Gives him possession of soma, elixir of immortality 


Garuda's Flight + Symbolizes the limits of the pravrtt-powered ascent 


Carries him across the four genera of Becoming 

He successively feeds on the genera to become the "eater 
of food," that is, Brahman 

This ascent consists in penetrating an inaccessible region 
through his mind 

In the final stage, it involves two cosmological axes: a 


Garuda's birth great banyan (the world-tree) and mount Gandhamadana 


Born of the Valakhilyas' austerities 

+ — Result of their offering up fruit of action (karmaphalatyaga) 
Rivals Agni in tejas 
His first flight in search of liberation is premature and 
thwarted by Indra 


Desire 
Kadrd desires many children from KaSyapa—cosmology 
She wishes to rival her sister—conflict 


Superimposition 
Snakes must overlay horse's tail 


Appearance covers truth Anger ; 
Loss of perspective 


Kadra curses snakes—curse of generation 
Captive to a life of sensory pleasure 


Becoming 
+ Fear of death 
Longing for immortality through soma 
Loss of soma through lack of attention 
Saved by Astika, Being 
+ Becoming continues through the sacrificial remainder 


The Ontological Distinction— Being and Becoming in the Choices of Garuda and the 


Snakes 


Before he flies off to the stronghold of the gods, Garuda approaches his mother for 
food and she advises him to eat the Nisadas, eaters of fish, who dwell by a bay. The 
great bird sweeps down on the hapless fisher-folk and devours them by the thousands 
(Mahabharata 1.24). But when a Brahman and his wife enter his throat by accident, he 
permits them to leave. Still hungry, he flies on and espies his father KaSyapa, who 


tells him to eat a giant elephant and a giant tortoise engaged in a fratricidal conflict in 
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a lake.° The eagle seizes the creatures and alights on the branch of a giant banyan, but 
the branch shears off under his weight (1.25). Seeing the diminutive sages, the 
Valakhilyas, hanging upside down from the branch, he carries it back to his father. At 
KaSyapa’s request the sages abandon the branch, and Garuda lets go off it in an 
uninhabited mountainous region. After eating the elephant and tortoise, he flies off to 


the gods from a mountain top (1.26). 


Visvakarman the foremost protector of the soma attacks him, but the great eagle 
fights back and succeeds in defeating him. He then whips up a great dust storm with 
his wings. Vayu, the wind god, blows strongly and dispels the storm cloud. The gods 
attack Garuda, but he routs them all. Raging like Rudra at the end of Time 
(yugantakdle samkruddhah pinakiva mahabalah, Mahabharata 1.28.20), he lays low 
the armies of the gods. He encounters vast fields of fire everywhere, but puts out the 
fires with water from the rivers (1.28). Finally, he makes his body microscopic 
(samksipyangam, 1.29.4c) and, spinning in time to the dread cutting wheel guarding 
the soma, passes through its spokes. Defeating the two serpent guardians of the elixir, 
he seizes the pot of amrta. The great bird then shatters’ the wheel and, enveloping the 


amrta “without drinking it” (apttvaivamrtam, 1.29.11), turns home. 


The Supreme Being Visnu encounters the eagle as he returns. Pleased with the even 


nature of his actions (tustas tendlaulyena karmand, Mahabharata 1.29.12) She offers 


° The conflict between the Kauravas and their Pandava cousins should be read not only in light of the 
rivalry between the snakes and their cousin, Garuda, but also in light of that between these two large 
animals. Supratika and Vibhavasu (the elephant and the tortoise) are brothers who quarrel over their 
inheritance. Thus even before the opening of the Kuru narrative, the Adiparvan heralds a constellation 
of themes such as conflict, greed, envy and the destructive potential inherent to Becoming. Like the 
hundred Kauravas, the snakes are more numerous than the birds: plurality or multiplicity is here 
contrasted to singularity, and the rare nature of the one who seeks refuge in “being” (cp. Bhagavadgita 
7.3: manusyanadm sahasresu kaS cid yatati siddhaye | yatatam api siddhandm kas cin mam vetti 
tattvatah |!) to the masses who seek satisfaction in sensory gratification. 

7Van Buitenen translates “unmathya” as “shattering,” but the word actually means “to shake up, 
disturb” or “to excite” or “act violently.” The root “manth” also occurs in the churning of the ocean 
episode (Mahabharata 1.15.13c, 1.16.12a, and 116.29c, also see 1.35.3c) in which the gods and titans 
together churned the great ocean to obtain the amrta contained in its depths. Thus we should note 
carefully the resonances of unmathya with this earlier episode. Garuda is not merely stealing the amrta; 
he is, in a manner of speaking, undoing the foundational event that led to its emergence or availability. 
His superb flight represents a transcendence of amrta at its very source in intellectual cogitation. 

5 Van Buitenen translates “even tenor of his course,” which obscures the significance of karmand. It is 
not the evenness of Garuda’s flight that is intended here, but the equanimity accompanying his actions. 
“Karmanda’ therefore should be taken in the strictly literal sense of referring to Garuda’s actions in not 
drinking the soma and, by implication, not coveting the immortality it confers on the drinker. 
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him a boon. The bird asks for two gifts: that he always be above the god and that he 
be immortal even without the aid of elixir (ajaras camaras ca syam amrtena vindpy 
aham, 1.29.14). When Visnu grants him his wish, he offers the god a boon in return. 
Visnu chooses him for his mount (vahanam, 1.29.16). Garuda continues his flight, but 
is attacked by Indra with his thunderbolt. At this he laughingly lets go a feather out of 
respect for sage Dadhici. Awed by his power, Indra asks for eternal friendship, which 
the bird grants him. In return Garuda asks that the snakes be his natural food. They 
then make a compact, whereby Garuda will set down the soma on the ground before 
the Snakes, but Indra will recover it before they can taste it, thus preserving the 


supremacy of the gods. 


Absolute being 
Immortality without soma 
Eater of Food Visnu's abode, highest abode 
Freedom from soma and cycle of becoming 
(Brahman) 


iF OF 
/ Heaven 


Ss ifi Takes soma (pravrtti) 
acritice Does not drink soma (nivrtti) 
Overcomes VisSvakarman Freedom from slavery 


LP | 


Alights on the apex of the 
great banyan, the axis 


4 
=) 


Garuda's birth 


War Born of the Valakhilya's sacrifice, when they 
Eats turtle and elephant hand over the fruit of the sacrifice to 
7 | Kasyapa 
Genealogy 


Feeds on Nisadas 


Garuda as the Avian Soul— Becoming the Eater of Food by “Feeding” on the Genera 


of Becoming 
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Let me begin with an interpretation of Garuda as the avian soul.’ (By “soul” I 
naturally mean to read the Garuda story as a cipher for the ddhydtma level of 
meaning, and thus for the relation of jivatma to paramadtma.) Although earlier 
scholarship focused mainly on Garuda as the Indo-European firebird, there is much 
more reason to look at Garuda as a metaphor for the soul. In the Brhadaranyaka 
Upanisad, Bhujyu, the grandson of Lahya, asks Yajfiavalkya: where have the sons of 
Pariksit gone? The sage answers that they have gone where the sacrificers of 


asvamedha go. His answer is as follows: 


Thirty-two times the space covered by the sun’s chariot in a day makes this 
world; around it, covering twice the area, is the earth; around the earth, 
covering twice the area, is the ocean. Now, as is the edge of a razor, or the 
wing of a fly, so is there just that much opening at the junction (of the two 
halves of the cosmic shell). (Through that they go out.) Fire, in the form of a 
falcon [suparna], delivered them to the air; the air, putting them in itself, took 


them to where the (previous) performers of the horse sacrifice were.'” 


° The association of the soul with a winged creature is not a feature of Indian texts alone. The Greek 
tradition frequently uses the image of the winged soul. Plato in the Phaedrus describes the ascent of the 
winged soul, born aloft on the wings of eros. This work was to be enormously influential on the 
Middle Platonists. Commentators in late antiquity such as Iamblichus and Syrianus (Iamblichus’s 
commentary has not survived. The main source of information on it is Hermias’ commentary on the 
same work. From this work, we know that Syrianus lectured on the text and the Proclus and Hermeias 
both attended these lectures. Hermeias’ commentary is based on notes of these lectures) and in the 
Renaissance such as Ficino all took the myth seriously. In his commentary on the Phaedrus, Syrianus’s 
student Hermias portrays Socrates as a divine messenger, sent down to aid souls to make the 
philosophic ascent (In. Phdr. 1,1-5). Hermias also connected Plato’s metaphor of the soul as a chariot 
with Parmenides’ chariot Un. Phdr. 122,19-21). Although neither the chariot nor the horses are 
referred to as winged here, the youth mounted on the chariot does undertake an ascent beyond the gates 
of Justice to the realm of an unnamed Goddess. Even though Plato gives explicit content and structure 
to the idea of the winged soul, the notion does not originate with him. Harrison presents many 
examples from Greek funerary art that show that the soul was conceived of as a small winged creature 
(see Jane Ellen Harrison, Prolegemona to the Study of Greek Religion [Cambridge: Cambridge 
University Press, 1903]). Rohde in his classic work on Greek beliefs on the soul comments that Attic 
oil-flasks illustrate the belief in the soul as “hovering” over the site of their cult, “for they represent the 
souls of the dead flying above their grave-monument.” “The diminutive size of these winged figures is 
evidently intended to represent their somewhat contradictory immaterial materiality, and to express 
their invisibility to mortal eyes. Sometimes, indeed, the souls become visible, and then, like the 
underworld gods and the Heroes, they prefer the shape of a snake.” Erwin Rohde, Psyche: The Cult of 
Souls and the Belief in Immortality among the Greeks (London: Routledge, 1925), 170. Finally in Near 
Eastern literature as well, soul is often described in avian terms. In Egyptian literature, the double soul 
Ka and Ba are represented as birds and in The Epic of Gilgamesh all souls become feathered beings 
residing in the Underworld. 

'0 Swami Madhavananda, trans., The Brhaddranyaka Upanisad: With the Commentary of 
Sankaracarya (Calcutta: Advaita Ashrama, 2004). 
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Mundaka Up. (3.1.1—2) and Svetasvatira Up. (4.6—7) also speak of the soul as a bird. 
In a famous allegory, the relationship of the individual soul to God is conceived of as 
that of two birds (dvd suparnd) seated on a tree.'' Whereas the first bird enjoys the 
fruit of the tree, the other merely looks on. Deluded by her who is not the Lord,’ the 
individual soul (purusa) experiences grief, but when it gazes upon the Lord (Zsa) or 
the Person (purusa), it attains identity with him. For Sankara, this absolute identity 
(paramam sadmyam) consists in the realization of non-duality (that is, of the soul and 


° 


God). Other texts more often use the term “hamsa,’ swan or goose, for the soul. 
Hamsa in the Upanisads occurs at: Chandogya Up. 4.1.2, 4.7.1-3, 4.8.1, Katha Up. 
5.2, Svetasvatara 1.6, 3.18, and 6.15, Maitrt Up. 6.8, 7.7, Mahanarayana Up. 9.3, 17.8, 
and the less well-known Hamsa Up. 1 and 2. Brhadaranyaka Up. 2.5.18 refers to a 
“bird” (pakst). Ekahamsa (“goose”) occurs at Brhadaranyaka Up. 4.3.11-12." The 
word “hamsa” does not occur in the Bhagavadgita. However in the chapter on 
Krsna’s vibhiitis in the Bhagavadgita, Krsna says that among birds, he is the son of 
Vinata, that is, Garuda ("ham vainateyas ca paksinam, Bhagavadgita 10.30). Finally, 
both Anandagiri and Sankara read paksah at Taittirlya Up. 2.1.1, 2.2.1, 2.3.1 and 
2.4.1 in the sense of “wing” and interpret the description of the prdnamaya, 
manomaya, vijidnamaya, and Gnandamaya ko§Sas in these verses as a eulogy and 


comparison of the four sheaths or the four “selves” with a bird. 


In the epic as well, the avian metaphor plays a major role in narratives of the soul. I 
will focus here on four main instances. The first concerns Vyasa’s son Suka, the 
ultimate paradigm of ascent to liberation in the epic. Suka, whose name means 


“parrot,”'* is the first of Vyasa’s pupils to attain moksa. The narrative of his moksa 


'! Sankara in his commentary on the text interprets the tree as the body on account of the body’s “being 
demolished like a tree.” He further identifies the tree with the inverted banyan of the Bhagavadgita 
(15.1) and the Katha Up. (2.3.1). Sankara identifies the “Umanifested (Maya)” as the “material cause” 
of the tree. The tree “sprouts up” from this material cause, and forms “a support for the karmas of all 
beings.” In his commentary, he writes “God and the soul—[the latter] as conditioned by the subtle 
body which holds in itself the tendencies and impressions created by ignorance, desire, and action— 
cling to it like birds.’ Swami Gambhirananda, trans. Eight Upanisads: With the Commentary of 
Sankaracarya, vol. 2 (Kolkatta: Advaita Ashrama, 2006). 

" Olivelle’s translation; Olivelle translates “anisaya” as “not the Lord”; the implied reference would 
then be to Prakrti or to Maya. Gambhirananda, following Sankara’s commentary, translates “by its 
impotence,” implying that it is the soul’s lack of control, possession, dominion, etc. that troubles it. 

'? Olivelle translates ekahamsa as “goose,” although it can also have the meaning “the single destroyer 
of intelligence” (Monier-Williams, s.v. “ekahamsa’’), that is, a reference to the Purusa (this is how 
Swami Madhavananda takes it, see his translation of the text cited above). 

'4 Monier-Williams, s.v. “suka.” 
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ascent constitutes a major portion of the Moksadharmaparvan (Mahabharata 12.310- 
320). In 12.319, Suka begins his journey to emancipation, flying like Garuda (tam 
udyantam dvijasrestham vainateyasamadyutim, 12.319.1lab)." The motif of flight 
not only recalls Garuda’s ascent in the Asttkaparvan (1.20—30), but also the idea of 
“being seen” by all beings: “As that best of twice-born ones, endowed with radiance 
equal to Garuda, was ascending in the skies with the speed of the wind or thought, all 
creatures gazed up at him.”'® In 12.320, Bhisma describes how Suka, casting off the 
three gunas, became established in Brahman, blazing like a smokeless fire.'’ We learn 
how he dashed against the twin peaks of Meru and Himavat, and how, splitting the 
peaks, he flew up to his ultimate goal.'* Bhisma sums up the story of Suka with the 
following words: “That person devoted to tranquility who hears this sacred history 
directly connected with the topic of Emancipation is certain to attain to the highest 
end.”'® Suka’s flight in turn sets up three other flights in the concluding sections of the 
Moksadharmaparvan: (1) Narada’s flight to the mystic isle Svetadvipa; (2) king 
Vasu’s flight to Narayana’s abode (ndrdyanapadam, Mahabharata 12.323.56c) born 


aloft on the wings of Garuda; and (3) the flight of an unnamed uficha brahmana in the 


'' The appearance of Garuda in the Santiparvan is quite infrequent, yet significant. He appears in 
unrelated passages in the Santiparvan in the form of “Tarksya” at Mahabharata 12.43.8, 12.46.34, and 
12.48.14. But in the forms of “Garut-” and “Vainateya,” he appears only in the Moksadharmaparvan, 
and only in the Suka and Narayaniya narratives. In the form of “Suparna” he appears in three scattered 
references (12.37.18, 12.47.28, and 12.52.31). However, most significantly, Garuda also appears as 
“Suparna” once within the Moksadharmaparvan, as Bhisma is expounding on the marks of future 
greatness and degeneration in a chapter (12.221) exactly a hundred chapters before the Narayantya. 
This chapter marks a critical juncture: it is the end of the first segment of ascent, which is dominated by 
Indra, and the beginning of the second segment, in which Narada will be the chief character who 
slowly traces that journey to the ultimate goal represented in the Narayaniya. This chapter explicitly 
sets up the contrast between the first and the second transcendence in a section known as the Bali— 
Vasava-Samvada, where the asura Bali tells Indra that many thousands of Indras have passed away 
before him and that he, too, will one day be destroyed by Time (bahanindrasahasrani samatitani 
vdsava | balaviryopapannani yathaiva tvam Sactpate, 12.217.54). Once the limit of the first 
transcendence (the “Indra segment” or “Vasava segment” as I have called it) is made manifest, Sri 
suddenly appears. As Bali and Indra go to bathe in the Ganges, which has issued out of “Dhruva” 
(dhruvadvarabhavam, 12.221.6), they see S17, now no longer shining in the temporal cycles of Indras, 
but appearing in the direction opposite to the day-star as a “second sun,” mounted on Garuda (akdse 
dadrse jyotir udyatarcihsamaprabham |! tayoh samipam sampraptam pratyadrsyata bharata | tat 
suparndadrkacaritam Gsthitam vaisnavam padam | bhabhir apratimam bhdati trailokyam avabhasayat, 
12.221.11c—12). Garuda here must signify the vaisnavam padam or the soteriological goal. 

'® tam udyantam dvijasrestham vainateyasamadyutim | 

dadrsuh sarvabhiitani manomarutaramhasam || (Mahabharata 12.319.11). 

7 brahmani pratyatisthat sa vidhiimo ’gnir iva jvalan | (Mahabharata 12.320.3cd). 

'8 Recall that Garuda’s flight to the soma was also launched from a mountain, albeit an unnamed one. 
In the Narayaniya, the motif of the launch of the moksa ascent from a mountain returns: the final stage 
of sage Narada’s journey to view the one is launched from mount Meru. 

9 itihadsam imam punyam moksadharmarthasamhitam | 

dharayed yah Samaparah sa gacchet paramam gatim || (Mahabharata 12.320.41) 
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book’s concluding Ufichavrtty-Upakhyana who shoots up straight into the sun. Even 
though these beings are not referred to as winged, it is clear that the flight of the bird 
constitutes a basic trope for salvation in the epic.” Each of these narratives in some 
way recalls Garuda’s flight not only through the basic paradigm of ascent, but also 
through specific motifs such as the launch of the journey from a mountain, the 
rejection of Indra and his heavenly boons, or the significance of tapas in enabling this 


supernal ascent. 


We also find explicit confirmation for the role of the avian metaphor in salvation 
narratives at the beginning of the epic. In the Adiparvan, when Upamanyu, one of the 
teacher Dhaumya Ayoda’s students, goes blind and falls into a well, he is advised to 
praise the ASvins, gods of healing, of dawn, and of salvation, with verses. In the first 
verse, he addresses these gods as “Birds Divine [divyau suparnau], beyond range and 
measure, who range and alight upon all beings” (Mahabharata 1.30.60c). The ASsvins 
are also eulogized as “Birds golden [hiranmayau sakuni], fine beaked psychopomps” 
(1.30.61a) recalling the role of the falcon [suparna] in carrying the souls of the 
Pariksitas out of the cosmic orb in the Brhadaranyaka Upanisad.”' In the same verse, 
the ASvins are praised as “munificent Nasatyas” who “weave the light in, and swiftly 
weave out the darker sun” (1.30.61). Entry into the sun is a well established motif for 
salvation: not only in the Upanisads (Isa Up. 15: “The face of truth is covered with a 


golden disk/ Open it, O Pisan, for me, a man faithful to the truth/ Open it, O Pisan, 


°° Soul in the Mahabharata is a complex topic. To my knowledge, there have been no in-depth studies 
of the subject, perhaps due in part to the prejudice that the epic does not have a single, consistent 
doctrine of the soul. I have here used the term somewhat generically, but it would be useful to continue 
exploration of the topic along a continuum of terms that articulate the conception of soul in the epic, 
especially as it unfolds and develops along this continuum. Potential candidates would include dehin, 
jiva, ksetrajna, and ultimately Gtman. Each of these occupies a highly specific place in the epic’s 
psychology. Together, they articulate the semantic field of soul concepts in the epic, a field that is less 
a theoretical issue than it is a pedagogical concern. For example, in the Bhagavadgita the first “soul” 
word introduced is dehin (2.13a, 22c, and 30a). But as Arjuna’s understanding matures, Krsna 
successively introduces more terms for soul, with something of a development away from reified 
concepts of soul to a noetic soul (the ksetrajia, which occupies an entire chapter, chapter 13, towards 
the book’s end, seems to be the highest concept of soul; it appears as e a precursor to sdksin, the notion 
that is to be so important for later Vedanta). Each of these terms refer to “soul” via invoking the 
singularity of existence, but I would argue that they differ in the way they invoke this singularity, 
which they trace in its arc from contingency to ultimacy. Minoru Hara’s “Atman in the Bhagavadgita 
as Interpreted by Sankara,” in Composing A Tradition: Concepts, Techniques and Relationships, ed. 
Mary Brockington and Peter Schreiner (Zagreb: Croatian Academy of Sciences and Arts, 1999), 67-90 
contains useful albeit preliminary material on the study of “soul” in the epic. 

*! Note that although van Buitenen translates sampdrayau as “psychopomps,” the word actually means 
“you two, who carry over completely.” The term “soul” is implied. 
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for me to see”” 


), but also in the epic, where in the concluding chapter of the 
Santiparvan, we are told the story of a highly pious Brahman, who, attaining moksa, 
shoots up like a blazing light into the sky and enters the sun. Finally, we should note 
that references to a spinning wheel and to the elixir that is contained at the center of 


12 


this wheel” in Upamanyu’s verses explicitly tie this passage to the Garuda narrative.” 


Vasu Narratives in the Adiparvan and the Narayaniya 


On first sight, a new beginning seems to appear with the Vasu narrative. The 
Mahabharata itself tells us that some begin the story from Uparicara onwards. But 
upon closer examination, the Garuda narrative told in Astikaparvan sets up the 


thematic eddies that magnify into the Vasu narrative. 


The Garuda narrative sets up the following themes: 


1. The story of liberation. Garuda is born into servitude, along with his mother 
Vinata. The very reason given for his birth is to liberate Vinata. In doing so, he 
also shatters the wheel of pain that separates mortals from the pot of immortality. 

2. Liberation occurs through the structural motif of an ascent. This ascent begins on 
a mountain. 

3. The liberation includes two segments: one to Indra’s heaven to steal amrta, and 
another to a height beyond Visnu. Let us call these two ascents the “Indra 
segment” and “Visnu segment” respectively. 

4. These two ascents are related to each other as a series, not as parallel alternatives. 


A tree and a flag-pole are closely associated with these two ascents. 


» Olivelle trans. (translation modified). 

°3 “Seven hundred spokes do rest on one nave / To the wheel rims are stuck another twenty / But 
rimless runs this Wheel forever— / Popular ASvins, magic adorns ye! / One is the Wheel, with its 
twelve rims / Six naves, one acle, that bears the Elixir / To which the Gods are all addicted: / Do, 
ASvins, dispense it—sit not aside!” (Mahabharata | .3.64-65). 

**T have elsewhere argued that the first five books of the Adiparvan, but especially the Pausyaparvan 
constitutes a hermeneutic and pedagogic manuscript to the epic. We see this exemplified in the way a 
constellation of themes is repeatedly evoked, all building upon the themes of temporality, eternity, 
crossing, and salvation. Garuda, elixir, the wheel of time, ASvins as saviors are symbolic elements in 
the epic’s narrative of the soul’s journey from mortality to immortality, from darkness to light, and 
from non-being to being. 
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6. The tree turns out to be an unsteady support, and Garuda is forced to discard it. 
Visnu’s flag-pole, in turn, is achieved through equanimity (Garuda’s even-keeled 
flight) which impresses Visnu. 

7. The Visnu segment is achieved by explicitly forsaking the Indra segment. Garuda 
explicitly asks for immortality without the aid of amrta. No one is saved by it in 
this narrative. 

8. The Indra segment is antagonistic to rsis who practice tapas. Indra mocks them 
but they best him by creating Garuda. The antagonism reveals a deep divide, the 
one of pravrtti and nivrtti. 

9. Indra’s sovereignty is one of pravrtti, powered by sacrifice and vulnerable to fall. 
Such a sacrifice is the pravrtti-powering sacrifice. 

10. Garuda’s attainment to a region above Visnu is a different kind of achievement. It 
is one of nivrtti. 

11. In order to proceed on the path of nivritti, Garuda must overcome the four genera 
of becoming: Sacrifice, Cosmology, Genealogy and War. 

12. Garuda represents a different kind of sacrifice, a non-Agni, that is, a non-pravrtti 
sacrifice. Let us call it nivrtti-conducive sacrifice. 

13. The Indra segment also prominently features a friendship: Indra seeks out 
Garuda’s friendship. 

14. The Visnu segment leaves the Indra segment intact. Indra is not unseated, his 


claim to the immortality of amrta is challenged but not toppled. 


The Garuda narrative thus sets up a constellation of motifs, arranged according to a 
division of pravrtti and nivrtti, which are conceived of as two ascents, or more 
precisely, two segments of an ascent. Pravrtti is lorded over by Indra, while Visnu is 
the figure representing nivrtti. But these two ontological topoi, one of Becoming and 
another of Being are not merely descriptive. There is a value attached to them. 
Becoming is necessary and painful, but not absolute. Being is available and desired, 
but requires ontological effort, an ascent beyond the four genera of Becoming. This is 
how the epic self consciously sets up its task: to describe the Sacrifice, Cosmology, 
Genealogy and War and to reveal their ultimate finitude and their unavoidable 
violence and painfulness. Conversely, the epic also provides ontology —difficult to 


discern but eminently desirable—manifest to understanding. Ontology and 
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soteriology coincide. The textual support for the above claim is found at the very 
outset of the Adiparvan. First the problem is set up as Becoming (bhavabhavau), 
driven by Time (kdlamiilam). The task of the epic is to provide understanding; it is 
thus an Upanisad, glorifying Eternity in the form of Vasudeva.” Let us see how the 
Vasu narrative sets up the problem of Becoming in the AdivamSavataranaparvan and 
provides the ontological solution in the Narayaniya. The very structure of Garuda 


narrative thus gets mapped onto the epic under the nomenclature of “Vasu Uparicara.” 


Several elements of the Garuda narrative listed above appear in this sub-parvan, made 
explicit in the figure of Vasu. These themes are related as pravrtti themes; the 
explicitly nivrtti themes appear fully in the Narayantya section. Thus, one would 
expect the narrative to dwell on the four genera of Becoming. In keeping with the 
Kuru metaphor” in which the entire text is cast, the first two genera of Becoming 
introduced here are rana and yajiia. These constitute the first half of the Vasu 
narrative in this sub-parvan. It highlights the friendship and more importantly the 


cooperation between Indra and Vasu. In the second half of Vasu narrative, the genera 


°> The relevant passages are: 

vidhatrvihitam margam na kas cid ativartate | 

kdlamilam idam sarvam bhavabhdvau sukhdsukhe || 

kalah pacati bhatani kalah samharati prajah | 

nirdahantam prajah kalam kalah Samayate punah || 

kalo vikurute bhavan sarvam 1 loke subhasubhan | 

kalah samksipate sarvah praja visrjate punah | 

kalah sarvesu bhitesu caraty avidhrtah samah || 

atitandgata bhava ye ca vartanti sampratam | 

tan kalanirmitan buddhva na samjnam hatum arhasi || 

siita uvdca | 

atropanisadam punyam krsnadvaipayano ’bravit | 

bharatadhyayanat punydd api padam adhiyatah | 

Sraddadhdanasya piiyante sarvapapany asesatah |! 

devarsayo hy atra punyd brahmardjarsayas tatha | 

kirtyante Subhakarmanas tatha yaksamahoragah || 

bhagavan vadsudevas ca kirtyate ’tra sanatanah | 

sa hi satyam rtam caiva pavitram punyam eva ca || 

Sasvatam brahma paramam dhruvam jyotih sandtanam | (Mahabharata 1.1.187a—194a) 

© It would be more appropriate to call the Kuru element the cosmetic aspect of the text. This word, 
derives from the Greek word kosmos, which means an orderly arrangement. Thus the Greek word for 
universe preserves not only the sense of drawing together all that exists, but also doing so artfully. The 
epic is an itihdsa, a history, not in the sense of historiography, which, as a record of events completely 
lacks the aesthetic labor implied in the word kosmos. The Kuru aspect of the epic provides a narrative, 
aesthetic setting for drawing together various aspects of reality beginning with cosmology and 
genealogy, but also the ideas, debates and discourses that belong to a people. Thus is the Kuru aspect is 
“outermost,” in this essential sense, and not a “the main or only thing,” it is thus cosmetic rather than a 
“core.” 
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of srsti and vamSa, or cosmology and genealogy, are discussed, and Vasu himself 


becomes a sort of Indra on earth. 


Narrative of Vasu and Indra (Mahabharata 1 57 .1-1.57.34) 

The very first vignette in the Vasu narrative is a question of dharma. VaiSampayana 
introduces him as King Uparicara, who is steadfast in dharma (dharmanityo 
mahipatih, Mahabharata 1.57.1b). Yet, the epic often subjects dharma to debate. The 
tension between pravrtti and nivrtti dharmas continuously simmers under the surface. 
In the passage we are discussing, Uparicara is conflicted between the pravrtti dharma 
of kingship and the nivrtti dharma of austerity. At first sight, the story seems to be 


straightforward: van Buitenen translates the verses as: 


There once was a king, an ever-law abiding lord of the earth, Vasu, 
scion of the Pauravas, also called Uparicara, who was a devoted 
hunter. At Indra’s behest, this king took the pleasant country of the 
Cedis when it was for the taking. When this king had laid down his 
sword and gone to live in a hermitage, happy with his austerities, the 
thunderbolt-brandishing lord came up to him. Worrying that the king 
might well aspire to become Indra himself through his austerities, he 


personally coaxed this herdsman of men away from his austere ways.” 


Yet this translation hides many poetic and lexical choices that amply the 
pravrtti-nivrtti tension. Thus “fond of hunting,” mrgayam gantum, indicates 
following a bestial path, and inhuman one. The pravytti path is riddled with 
violence, paradigmatically as yajfia. Animal slaughter is a recurring theme in 
Vasu narrative; in the Narayaniya, he performs his sacrifices without 
bloodshed, and yet he falls because he takes the side of animal sacrifice in a 


debate with the ysis. Further, Cedi is not called rdjya or janapada, but visayam 


*1 rajoparicaro nama dharmanityo mahipatih | 

babhiiva mrgayam gantum sa kada cid dhrtavratah || 

sa cedivisayam ramyam vasuh pauravanandanah | 

indropadesaj jagraha grahaniyam mahipatih || 

tam aSrame nyastaSastram nivasantam taporatim | 

devah saksat svayam vajri samupayan mahipatim || 

indratvam arho rdjayam tapasety anucintya vai | 

tam santvena nrpam saksat tapasah samnyavartayat || (Mahabharata 1 .57.1—4) 


363 


ramyam. Visayam is also a sense object, and mrgayadm gantum is also 
indicative of a sensate life. Once more, this is a pravrtti motif. The Garuda 
narrative underscores this initial journey through the kingdom of sense 
pleasure. Garuda is forced to transport the snakes and their mother Kadri, to a 
place described in Mahabharata 1.21.4 as suramyam ramaniyakam. Garuda, 
whose fejas is already compared to Agni, flies up towards the sun, the snakes 
swoon, and Indra intervenes. Further resonances with the Garuda narrative 
continue. Indra is an ambiguous figure: on the one hand insecure in his power 
and threatened by any attempt to unseat him, and on the other, a generous 
friend. Here too, he is threatened by Vasu’s austerities. Indra is threatened by 
Vasu because the king’s austerities represent an ascent, the first segment or 
Indra segment as we called it. Initially, Indra seems to be making Krsna’s 
argument: follow your dharma and do your duty. Thus he says “May never on 
earth, O Lord of this earth, the Law be confused! Protect it, for the upheld 
Law holds up all the worlds. Guard the this-worldly Law, forever on guard 
and attentive. If yoked to the Law, you shall win the blessed worlds of 
Eternity.”* 

But Indra’s “Gita” to Vasu is nothing more than maintenance of the status quo 
of pravrtti. “You standing on earth have become the dear friend of me 
standing in heaven—now possess, overlord of men, a country that is the udder 
of the earth...”” Indra is struggling to maintain a sort of cosmological 
monotheism, wherein he is the heavenly sovereign over the terrestrial one.” 
The gift of the “aerial chariot” not withstanding, Indra firmly inters Vasu into 


the earth (vasupiirnd ca vasudhda vasa cedisu cedipa). 


°8 na samkiryeta dharmo ’yam prthivyam prthivipate | 

tam pahi dharmo hi dhrtah krtsnam dhdrayate jagat || 

lokyam dharmam pdlaya tvam nityayuktah samahitah | 

dharmayuktas tato lokan punydn Gpsyasi Sa$vatan |! (Mahabharata 1.57.5—6) 

> divisthasya bhuvisthas tvam sakha bhatva mama priyah | 

iidhah prthivya yo desas tam avasa nardadhipa |! (Mahabharata 1.57.5) 

*° This is why Malinar’s interpretation of the Bhagavadgita does not work. She flattens the Indra 
segment and the Visnu segment into one ascent. 
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Elsewhere I had argued that the Mahabharata envisions the entry into pravrtti 
as a fall.*' The Adivaméavataranaparvan explicitly links genealogy to a 
descent, an avatarana. Indra’s cdru vdkyas, that is, sweet words disguise the 
Uparicara’s fall. Given a crystalline chariot, he can roam about freely, 
enjoying a sensate life of material pleasure. The ascent has turning into a 
roaming, and the attainment of immortal Brahman has become, paradoxically 
an entombment in a mortal body: “you will ride there above, like a God come 


to flesh!” * 


The descent into pravrtti is understood not as an absolute beginning, but as 
renewal. Thus we have the festival of Indra, a spring festival, which is 


celebrated as a “renewal” of the year. Kuiper notes: 


[from later evidence] we learn that it was then still customary to erect 
every year, during the New Year's festival, a pole in honor of Indra. Its 
most interesting feature is that during the few days that it stood erected 
and was worshipped, it was considered to be identical with god Indra 
and was sometimes denoted by his name. This gives a special 
significance to the fact that after some seven days the pole was pulled 
down, taken away, and thrown into a river, which would not have been 
possible unless the function of the god himself, whose name it bore, 
had for the time being come to an end. This, again, confirms the 
conclusion drawn from the Vedic evidence that Indra was a seasonal 
god, whose mythological act consisted in creating and renewing the 


world and inaugurating a new year.” 


Brockington elaborates on the significance of this for the Vasu narrative: 


*! Adluri and Bagchee, “From Poetic Salvation to Immortality: The Myths of Ruru and Orpheus in 
Indic and Greek Myth.” 

*» carisyasy uparistho vai devo vigrahavan iva |] (Mahabharata 1.57.14cd) 

°° FB. J. Kuiper, “The Basic Concept of Vedic Religion,” History of Religions 15, no. 2 (1975): 111. 
For an excellent study of Indra’s festival, see: J. J. Meyer, Trilogie altindischer Mdchte und Feste der 
Vegetation, vol. 3 (Zurich and Leipzig: M. Niehans, 1937). 
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The frequency with which Indra’s banner occurs in similes in both epics 
suggests that it played a significant role at least in the earlier part of the period 
of their composition. At the end of the year (gate samvastsare 1.57.18—in the 
story of the Cedi king Vasu, the first man to celebrate the festival) a new pole 
was erected as a repetition of Indra’s cosmogonic act of ‘propping up’ the 
world pillar. The special significance attached to the uprightness of the 
indradhvaja accounts for the stereotyped use of utthita indradhvaja in several 
of them. As long as the banner festival lasted, the dhvaja was believed to be 
identical with Indra but after the removal of the pole his role temporarily 
ended and he resumed his more modest task of dikpdla of the East. Thus the 
festival celebrated the short period when Indra was the cosmic centre but, 
since as the protagonist of the Devas he stood for only one of the two halves, 


the pole which was his symbol. could not remain permanently.“ 


Cedi is not only a place, but also a time: its description evokes the satya yuga, 


the first yuga that inaugurates a kalpa. 


The country people are accustomed to the Law, quite content and upright. No 
lies are spoken there even in jest, let alone in earnest. Sons are devoted to their 
elders there: they do not divide off from their fathers. Cows are never yoked to 
the cart, and even lean cows yield plenty. All classes always abide by their 


own Law, in this land of Cedis.... (Mahabharata 1 .57.10—12ab) 


The cosmological beginning is underscored by the evocation of Vrtra, Indra’s original 
conquest at the dawn of time. Vasu has five sons who each founded dynasties (25- 


30). Indra is also associated with crops.” 


The Vedic narrative of Indra’s conquest of Vrtra is unmistakably alluded to in the 


Vasu-Indra relationship, especially over the gift of the bamboo-pole to Indra. “Vrtra’s 


* Brockington, The Sanskrit Epics, 233. 

°°. W. Hopkins, “Indra as God of Fertility,” Journal of the American Oriental Society 36 (1916): 
242-68: “In my Epic Mythology I have pointed out that Indra in epic literature is a god of fertility as 
well as a god of battles. The feast of Indra, which comes at the end of the wet season (ef. BS. 43), is a 
stated festival, not, as later, a celebration of a victory, in which a pole gaudily decked is set up as the 
central object of a popular merry-making. Indra is the ‘crop-controller,’ pakasasana (misunderstood of 
course as ‘controller of Paka’ and interpreted in terms of war as conqueror).” 
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destroyer Indra [vrtranisidana],” the text tells us, “gave [Vasu] a bamboo pole, as an 
Indra gift to protect the informed.” The second allusion is Vasu’s own adventure of 
setting free of the waters of the river Suktimati from the intelligent (cetandyuktah) 
mountain Kolahala. Vasu thus not only receives from Indra certain gifts such as a 
crystalline chariot, a garland of invincible flowers, etc., but also a blurring of 
boundaries between Indra and himself. Indra inhabits the bamboo pole, in the form of 
frolic (hdsyariipena), and out of fondness for Vasu (vasoh prityd). Indra gifts himself 
to Vasu, echoing the story of his hiding in the lotus stalk (Mahabharata 12.329.28), 
when Nahisa occupies Indra’s throne. Indra even seems to take on Vasu’s name, 
because shortly thereafter, the text calls him Vasava (1.57.48a). Reciprocally, Vasu 
takes over Indra’s cosmological role of setting the waters free from their 
imprisonment. Vasu’s antagonism with the mountain Kolahala, moreover, alludes to 
Indra’s own adventures with mountains when he cut off their wings. Thus Vasu is cast 
as a double of Indra, and, as Indra’s double, renews the cycle of pravrtti by imitating 
Indra’s cosmogonical activitites. The waters Vasu releases not only makes life 
possible (he obtains a wife and a marshall) but also sets free the “light” that Indra 
releases in the cosmogonical event by setting free the cows the imprisoned by the 
Panis. He does so by inseminating the life within the waters (a fish), and thus 
engendering Vyasa’s mother. Vyasa will be born on an island, conceived in fog (a 
form of water), from a woman who is herself conceived in water. Vyasa’s twin 
functions of creating text and engendering progeny directly reflect the twin functions 
of Vasu’s release of waters from Kolahala. This drama links him to Indra’s twin 
functions of releasing the waters of life engulfed by Vrtra, but also the “light” from 


the fastening made by Vala and the Panis. 


Narrative of Vasu and Satyavati (Mahabharata 1.57 34-75) 

In a sense, as a group, the Vasus amplify the gods already introduced such as the 
ASvins, Indra, etc. Further, in Mahabharata 1.57.31, we are given an etymology of 
Vasu as king Uparicara. He is the one who rides up in the sky in the crystal chariot. 
Uparicara signifies Vasu as a pure ascent closely associated with Indra. In fact, he 


repeats Indra’s setting free of the primeval waters by destroying Vrtra. 
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There was a river that flowed by his city and that river, so one hears, called 
Suktimati, was once waylaid by an intelligent mountain, Mount Kolahala, 
which had fallen in love with her. But Vasu killed Mount Kolahala with his 
foot and the river flowed free through the gully that he had kicked open. The 
mountain itself begot twins on the river and the river, pleased at having been 
set free, presented the children to the king. One was a boy. Him the royal seer 
Vasu, bestower of wealth, made the chief of his army, the scourge of his 
enemies. The daughter, whose name was Girika, the king himself took for his 


beloved wife. (Mahabharata 1.57.32—35) 


Let us unpack this overdetermination of themes. On the one hand, Vasu is closely 
related to Indra, participating in a cosmological drama already well-known from the 
Veda. This is the setting free of the primordial waters. At the same time, however, this 
cosmological event is intimately linked to the Kuru narrative. Both of Samtanu’s 
wives are closely related the rivers. His first wife Ganga presents him with a child, 
Bhisma, who will become the scourge of his enemies. Further, Bhisma himself is an 
incarnation of one of the Vasus. The rising of the daughter, Girtka, is related to the 
rising of the maiden in Indo-European myths and is closely associated with fertility .*° 
Further, Girika is impregnated in the strangest way through the interpolation of birds 
and fish foretelling the narratives of Sakuntala and Satyavati. I suggest that this 
overdetermination of symbols within these short verses cannot be a mass of 
interpolations, and thus the Vasu narrative cannot be a stand-alone beginning, as some 
have argued (for example, Oberlies*’). Rather, once more it draws together matutinal, 
cosmological, and explicitly pravrtti symbols together, under the head of the 
preeminent god of pravrttii and its cosmic order, that is, Indra. Rather than consider 
king Vasu as a ksatriya of a Golden Age,** which makes no sense in this context, it is 
best to follow the text itself and see in Vasu, not a king but a signification: one, for 


the transcendence of the human realm by Indra and thus Uparicara, and two, a 


*° See Harrison, Prolegomena to the Study of Greek Religion. 

*7 Thomas Oberlies, “(Un)ordnung im Mahabharata: Rahmenerzihlungen, Gespriichsebenen und 
Inhaltsangaben,” Studien zur Indologie und Iranistik 25 (2008): 73-102. 

*8 Tbid., 95, n. 52: “King Vasu is present from Mbh 1,57—i.e., the immediate beginning of the ‘Vasu 
version’ —as a (typical) cultural founder [Kulturstifter] and the time in which he rules as a golden age 
[Goldenes Zeitalter] (on this see in detail in another passage). This will (ultimately) be the reason why 
this version of the epic began with his history.” 
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conglomeration of gods that keep pravrtti in motion, that is, as Vasu. The text itself 
bears out this interpretation, because the first narrative of Vasu is a conflict between 
his Indra-function of pravrtti and the nivrtti function of finding happiness in 


austerities. 


At Indra’s behest, this king took the pleasant country of the Cedis when it was 
for the taking. When this king had laid down his sword and gone to live in a 
hermitage, happy with his austerities, the thunderbolt-brandishing God came 
up to him. Worrying that the king might well aspire to become Indra himself 
through his austerities, he personally coaxed this herdsman of men away from 


his austere ways. (Mahabharata 1.57.2—4) 


It is the tapasah samnyavartayat that Indra takes him away from. By making gifts of 
the garland of Vaijayanti, woven of unfading lotuses and a crystalline sky-going 
chariot, Indra succeeds in urging Vasu on to a pravrtti path. In a previous instance, 
Indra had failed in maintaining his predominance over prakrti by succumbing to the 


Vahilkyas (Mahabharata 1.27). 


Let us note some further points of interest: 


1. Doubling of son-daughter pair from river: once by Suktimatt who is a river and 
again by Adrika in the river. 

2. Doubling of Girika and Adrika (Adrika is related to adrik meaning “a stone, a 
rock, a mountain’’). 

3. Vasu gets a son-daughter pair again. This time he keeps the son and gives away 
the daughter. 

4. The son covers (vas also means “to cover’) the Pandavas as the Matsya king, 
while Matsyagandhi/Satyavati gives birth to Vyasa. 

5. Now Kolahala means noise, sound, and Suktimati is shining mind. Is she perhaps 
related to the cow released from the Panis’ enclosure? 

6. If Vasu is standing in for the text and for a person, then his brother-in-law who is 


a commander could be Bhisma. Is not Bhisma also “found” by Samtanu on the 
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banks of a river stopping the river? Is that not exactly what Kolahala does to 
Suktimati? 

7. Vasu is doubled at the level of his wife and children by the river motif, his wife is 
doubled as Girika and Adrika. 

8. Vasu kicks Kolahala apart, Suka hits two mountains with his chest. Is the 
Mahabharata a Vasu story on two levels, one of pravrtti (which is seen here in 
this genealogy) another of nivrtti? Or are there two Vasus? Or three, if we see the 


Mahabharata as a disguising envelope of the real ones? 


Mountain Kolahala + River Suktimati 


it 


Girika + Vasu Boy (Commander) 
<Hunting/ Wife in Period / Ancestors order procreation> 


Adrika + Vasu 
Matsya King (son) + Satyavati 


bre Pandavas / reveals their alter egos. 


Inception of the Pravrtti Narrative—Overcoming of an Opposition, Doubling, and 


Covering 


Before I continue with my commentary, note that the Vasu episode has already been 
heralded by the Sarama episode.” In fact the epic itself has already gone through the 
matutinal renewal in the Pausya book, where Vyasa is not present, and all we hear is 
the warning by Sarama. The Indraite pravrtti narrative continues here, therefore these 


two episodes are linked. 


°° The matutinal themes are discussed in Vishwa Adluri, “The Perils of Textual Transmission: 
Decapitation and Recapitulation,” Seminar 608, The Enduring Epic: A Symposium on Some Concerns 
Raised in the Mahabharata (2010): 48—54. For Sarama specifically, see Adluri, “Hermeneutics and 
Narrative Architecture in the Mahabharata,” cited earlier. 
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Narrative of Vasu and Rsis (Mahabharata 12.322, 323, and 324) 

The story of Vasu occurs in Santiparvan 12.322, 12.323 and 12.324 (chapters 2, 3 and 
4 of the Narayantiya). But the narrative of Narada’s attainment of the One Being itself 
is launched from Mount Meru. This is extremely significant, because Meru 


represents, among other things, the summit of pravrtti. Here is Mabbett: 


The purpose here is not to examine the history of Meru’s diffusion but to give 
a synthetic account of its symbolism in the Indian cosmology that underlay 
Hinduism and Buddhism. What will emerge is that, whatever its historical 
origins, Mount Meru became much more than a feature on the cosmographic 
map. A map is a misleading metaphor, for a map is two-dimensional. Meru 
rose up in a third dimension; in doing so, it pierced the heavens; in piercing 
the heavens, it transcended time as well as space; in transcending time it 
became (in Mus’s sense) a magical tool for the rupture of plane. This is 
evident in the many layers of symbolism that exchange Meru for the cosmic 
man, for the temple at the center of the universe, for the office of kingship, for 
the stipa, for the mandala, and for the internal ascent undertaken by the tantric 
mystic. Meru is not, we must recognize, a place, “out there,” so to speak. It is 


“in here.” 


I wish to point out that Meru in the Narayantya is a significant transition site: a launch 
point for Narada to go beyond the fourfold of Nara, Narayana, Hari and Krsna, to go 
beyond the dyad of Nara and Narayana, and, ultimately, in search of that “one” Being. 
But that is on a macrocosmic level. On a microcosmic level, Meru also symbolizes 


the self: 


It is not only the point of reference for cosmography, for “outer” space. In its 
vertical extension, it points to the empyrean where outer space is transcended; 
so is outer time. By pointing upward it points to inner space, where Meru 
becomes purusa, becomes self, becomes the shaft by which one rises to 
salvation. Therefore, in another sense, Meru and all that goes with it are not 


only physics but metaphysics, beyond the possibility of concrete objective 


“° Mabbett, “The Symbolism of Mount Meru,” 66. 
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prehension. As the Vayu Purdna says: “I shall explain the seven continents 
along with the moon, the sun and the planets, of which men by their 
philosophy declare the measures; but those entities which cannot be imagined 
one may not apprehend by philosophy; what transcends nature should be taken 


for granted.” 


The “Meru” background to the Vasu story in the Narayaniya has important 
implications for the Vasu story as it is narrated by Bhisma. Rather than the “Indra’s 
pole” of pravrtti, we have here another massive axis: one that is capable of switching 
gears between pravytti and nivrtti, on both cosmological and personal levels. Thus the 
story of “king” Vasu in the moksa context of Narayaniya has to be interpreted 
carefully. “Kingship is another term which alternates with self or purusa, cosmic tree, 
and world mountain as a symbol of ascent through higher planes to the timeless and 
infinite.... Like the king, the self (@tman or ahamkara) of the aspirant to salvation 
stands poised between the physical world out there and the mystic inner space in here 
where distinctions between subject and object are obliterated. Kingship, as Michel 
Hulin’s recent study reminds us, is an important symbol of the self.” Besides this 
narrative background, the narrator himself holds some of the clues to the integrity of 
this version of the Vasu story in the present context. We have seen that Bhisma 
himself is a Vasu, and like King Vasu in the story he will narrate, he has not lost his 
memory: in fact, it is the only aspect of his awesome personality he has not lost. 
Bhisma begins with a description of King Uparicara’s qualifications and his behavior 
(17-21ab). But the guiding question here is not the same as in the Adiparvan; the 
concern here is not with cosmogonical, genealogical, and narratalogical inception. 


Rather, here is Yudhisthira’s question: 


Yudhisthira said: 
What God ought one sacrifice to if one wishes to obtain perfection, whether he 


is a householder or a student or a hermit or a mendicant? 


“' Tbid., 79 (the citation is from Vayu Purana 34.7-8). 
” Tbid., 79-80 (the reference is to Hulin’s Le Principe de l’ego dans la pensée indienne classique: La 
Notion d’ahamkara (Paris: Boccard, 1978). 
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How indeed can he obtain infallible heaven and [beyond it,] the ultimate 
good? By following what ritual practice to the gods and to the ancestors ought 
he to sacrifice? 

When liberated, to which state does one go? Of what nature is liberation? 
Having attained to heaven, what must one do so as not to fall from the 
celestial realm? 

Which god is the god of gods and likewise the ancestor of ancestors? And 


what transcends even that [heaven], tell me all that, grandfather! 


Bhisma thus begins to reveal other aspects of Vasu. Besides being a friend of Indra’s 
(12.322.17cd), he regards his own self, his kingdom, wealth and wife and vehicles as 
being “all for the Lord” and performs “all the great sacrificial rites . . . abiding in the 
Satvata way”; and, in his house, “the foremost scholars of Paficaratra used to partake 
the best food offered to the Lord and [then] brought [to them]’ (23-25). Vasu 
Uparicara is the student of Brhaspati (3.1—3). Vasu is clearly graduating here: he first 
rules as an Indra on earth and then he performs the horse sacrifice, the highest pravrtti 
sacrifice, with Brhaspati as the hotr. There are many strange aspects about this 
sacrifice: first, it is a bloodless horse sacrifice, where no animals (not even a horse) 
are killed. Second, besides the thirteen priests, there are those three uncanny guests: 
Oneness, Twoness and Threeness. Recall that the whole narrative is taking place as 
part of Narada’s desire to see the One. The final oddity of this sacrifice is that we are 


suddenly told that Vasu studied the doctrinal book of the Citrasikhandins. 


Let us begin unraveling this mystery by beginning with this book. This book bears an 
uncanny resemblance to the Mahabharata, and these Citrasikhandins are even more 
puzzling. They are both named, but also called “primordial elements.” Now the 
primordial elements are Vasus. But these are seven, but in this case, Svyambhuva is 
eighth (Mahabharata 12.322.28). Vasu reads this book, Narayana loves it, and the 
book vanishes. Or does it? The Mahabharata itself is a Vasu book, as the lexical 
spread of this term shows (see next section). What seems to be hinted here is that the 
Vasu version as Narayana read it is lost, covered over, and no longer visible. 


Somehow, we are asked no longer to “read” the text, but “see it” in its meaning. 
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Eightfold composition* Eight Vasus Eighth-born Vasudeva** 
ry 


Satasahasrasamhita 
Approved by Narayana 


Prototype 
Source of both —Read by Vasu 
pravrtti & nivrtti dharma 


ay Vv 
Vasu tums away irom nivyai, Dyaus Vasu begins his descent 


* 7 Citragikhandins enables the pravrtti narrative of the epic 
compose the 
7 elemental Prakrtis, 
with the Self-Born One v . 2 
(Svayambhi) Vyasa Vasu begins a pravrtti ascent Bhisma 
as the eighth. aided by Vasava 
V | 
Divides four Vedas Separates genealogy from composition 
V v y oe 
Characters Narrative Engenders Suka 


Sntiparvan—>Suka narrative, begin of moksa ascent 


End of Vasu's pravytti ascent, fall of Vasu 
Vasu retains his memory (smrti), embarks on a nivrtti ascent 


Genealogy and epic come together in Janamejaya 
The Mahabharata 


Vv 
Creates the fifth Veda——_> 


** The soteriological goal is qualified int the text as either 
Narayana or narayanapadam in the case of Vasu. Here | merely 
note that the soteriological goal is linked to the text via the 
pradurbhava of Narayana. 


The Role of the Proto-Epic in Creating the Mahabharata the Doubling of Text and 


Universe through Vasu 


Meanwhile Vasu must leap off the pravrtti chariot of Indra and ascend on the second 
ascent. We already have the Garuda motif to guide us here: how to reach Narayana as 
Garuda had, that is, friendship with Indra not withstanding, wanted “immortality 


° 


without amrta,” and due to his “even course of flight” had secured a perch above 
Visnu on his flagstaff. This switch from the first ascent to the second ascent is 
brilliantly contained in the narrative of Vasu’s “fall.” Firstly, the fall is a fall into 
pravrtti. The whole occasion of the fall was a quarrel between the sacrifice-loving 
pravrtti gods who condone animal sacrifice, and the tapas of the rsis. Vasu is asked to 
choose. That the whole vignette is playful and constructed as a riddle is clearly 
evoked by the emphatic underscoring of the fact that Vasu’s sacrifice itself was 
without slaughter (cf. na tatra pasughato ’bhit, Mahabharata 12.323.10) and yet he 
rules in the favor of gods. This shows Vasu choosing pravrtti. Either because the 
“text” Narayana loved has disappeared, or due to the upsurge of pravriti it has been 
“lost.” It makes no difference. Vasu falls, as per the logic of pravrtti, and Indra cannot 
help. Or rather Indra’s helps as best as he can, by giving him sacrificial shares, 


vasudhara. The story has a happy ending: Vasu remembers Narayana, and, through 


this ontological anamnesis, he is saved. I digress here slightly to make a point: Vasu’s 
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choice of pravriti: when does it occur? The rsis clearly mark out the time: “This is not 
the dharma of good people, gods, where an animal is slain. This is the Krta age, the 
best one. Indeed how can an animal be slain?” (Mahabharata 12.324.5). Remember in 
version one of Vasu’s story, Cedi was described as Satya Yuga or Krta Yuga. So 
when did Vasu fall? In the Adiparvan? Surely in the Adiparvan, Narayana could say 
the text has disappeared. Pravrtti matters are pressing. But the choice of pravrtti in 
the Moksadharmaparvan reminds us that the whole epic will begin again, if Bhisma’s 
memory does not serve up the nivrtti option. Fortunately it does. Bhisma, that Vasu 
fallen like Vasu himself, is using his memory to retell the Vasu story the Adiparvan 
told us, but this time, as a warning against pravriti and a recommendation for nivrtti. 
He ought to know, he chose the sacrifice-run pravrtti option himself by stealing the 


cow of plenty, and here he is now fallen. 


Conclusion 

I would like to take up again the view that King Vasu, the ksatriya, was decidedly 
prior to Brahmanic interpolations especially those of the Paficaratra sect glorifying 
Narayana. However, such an interpretation must remain silent on the previous 
hermeneutic motif which the text presented us with: this is the narrative of Garuda, 
where Garuda aided by his own wings and power succeeds in rising to the realm of 
Indra to snatch away amrta. Further, Garuda makes a second transcendence in the 
form of an ascent on to the flagstaff of Narayana. In doing so, Garuda reaches what 
later Puranas call visnupadam. Here it is enough to note that the second transcendence 
is ontologic and thus goes beyond the ontic transcendence signified by Indra. In the 
Vasu narrative these two transcendences characterized as ascents are thematically set 
apart as pravrtti and nivrtti transcendences. Vasu, in his friendship with Indra, agrees 
to return to pravrtti and makes the Kuru bheda narrative possible. In a certain sense, 
this is also a descent, an avatarana, which as I have shown is closely related to the 
Vasu avatarana of Bhisma. Scholars have noted that Bhisma as the arch-patriarch is 
the preeminent symbol of pravrtti turning the wheel of the Kuru dynasty even though 
he is separated from it by remaining celibate, childless, and having renounced the 


throne.* The Vasu narrative, where Vasu, having given up kingship, nevertheless 


*® Bruce M. Sullivan, “The Epic’s Two Grandfathers, Bhisma and Vyasa,” in Essays on the 
Mahabharata, ed. Arvind Sharma (Delhi: Motilal Banarsidass, 2007), 204-11. 
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agrees to return to pravrtti and begets progeny without impregnating directly his wife, 
amply exemplifies the themes of Bhisma as the pravrtti figure. The second 
transcendence, which leaps over Indra and of which Narayana is the symbol, is 
likewise repeated toward the close of the war narrative. Once he falls from his chariot, 
struck by Arjuna’s arrows, Bhisma begins his ascent albeit pedagogically. The first 
portion of this is radjadharma and Gpadharma, both of which are pravrttidharmas. But 
the Mahabharata epic has introduced ontology unmistakeably through the 
Bhagavadgita, which has been occasioned by Dhrtarastra’s concerns over Bhisma’s 
fall. The nivrtti message of the Bhagavadgita now pushes Bhisma to pedagogically 
undertake the second transcendence which is contained in his moksa teachings. Small 
wonder then, that this Vasu as Bhisma now gives way to the Adiparvan Vasu as the 
ascender Uparicara. The Narayantya thus picks up the narrative of King Vasu which 
was laid aside in all the intervening books and given prominence in the Narayantya. 
There, King Vasu completes his second transcendence in the form of an ascent to 


Narayana. 


Those who maintain that Vasu represents a king of a Golden Age and the Narayantya 
episode as Paficaratra Brahmanic interpolations can no longer account for Vasu as the 
upward-goer, Vasu as following the path of Garuda, in that great bird’s double ascent. 
Nor can they account for the closeness of Vasu with the Bhisma narrative. Thus, they 
must put in parentheses the entire Santiparvan sermons, because they are arranged 
according to the logic of double transcendence. They must put in parentheses the 
inexplicable relationship of Bhisma Vasu rather than Arjuna Pandava. They must also 
place in parentheses the entire logic of framings and the hermeneutic modulation of 
the Kuru narrative by the frame narratives. This approach causes the entire epic to 
collapse and all we are left with is the interpreter’s hunch (or rather, deliberate 


craving) for a so-called ksatriya narrative. 


When Vasu is to attain second transcendence, the Mahabharata sends one motif after 
another, like Drona’s chain of reeds to pull up the fallen Uparicara. Narayana sends 
Garuda to retrieve Vasu who has fallen to some subterranean dwelling. I have argued 
elsewhere that Krsna represents ontology, as does the abode of Narayana as a poetic 


spatial representation of this ontological goal. Thus, as the god of second 


376 


transcendence, Narayana rules over the hyper-Uranian supra-Indra ascent. Thus, 
beyond Indra, Krsna is Vasu’s ultimate deity. He is Krsna Vasudeva. Surely, when 
seen as originary the Mahabharata must impact India’s theology by providing 
Vasudeva as a preeminent symbol for explaining and obtaining the ontological goal. 
Thus, even if we were to find historical evidence of Krsna Vasudeva later than the 
epic, as recovered in the critical edition, nevertheless this is an effect, not a cause for 
interpolation. Finally, Hiltebeitel is correct to note that both the Bhagavadgita and the 
Narayantya are integral parts of the Sanskrit Mahabharata as we now have it. Vasu is 
a thread that runs through the perimeter of pravrtti, ranayajna, and bheda narrative, 


on the one hand, and moksadharma on the other. 


Here now, King Vasu is preeminently a pravrtti figure. Thus, Indra gives him the 
bamboo pole with which pravrtti begins as the new year festival of Indra. But the 
pravrtti-nivrtti covenant is essential to understanding the Mahabharata because the 
Descent of the First Generations ends with VaiSampayana confessing the following: 
“Indra then made a covenant with Narayana and together with the Gods they would 
descend from heaven to earth with a portion of themselves.” This applies not only to 
the contents of the epic (that is, the characters), but under Vyasa’s symbol, also to 
authorship. The epic itself as a covenant between pravrtti and nivrtti is a covenant 
between Indra and Narayana. As the epic unfolds, the Indra figure Arjuna slowly 
morphs into Nara, and it is in this Nara-Narayana form that we meet this covenant on 


Svetadvipa in the Narayantya. 


One final word on Uparicara. The ascent is always poetically described as a flight 
through space. Thus, Suka (a bird, a parrot, a reteller who has learnt the Mahabharata 
and has put its nivrtti messages to practice) likewise flies through the sky when he 
attains moksa. Like Vasu, he too slams into Meru-Mandara and, rending them open, 
he goes forward, leaving the maidens and other fertility symbols behind. Thus, 
Garuda, Vasu, Suka represent this Uparicara motif of flight into moksa. The 
Svargarohanaparvan which continues the Kuru narrative, is a second conclusion to the 


epic. It is here that the characters who participate in the bheda narrative return to 


“4 atha narayanenendras cakara saha samvidam | 
avatartum mahim svargdd améatah sahitah suraih || (Mahabharata 1.59.1) 


at) 


heaven, that is, the transcendence within pravrtti. Finally, Vyasa himself closes all 
narratives by invoking dharma. This should definitely be read as both pravrtti and 


nivrtti dharma. 


The Mahabharata as a Vasu Text 


In the Adivamsavataranaparvan, the reader of the epic finds yet another beginning. 
This beginning is explicitly a repetition, as Saunaka says the bard has already narrated 
the entire narrative (akhyadnam akhilam, Mahabharata 1.53.27). Every beginning is 
not evidence of another version of the text or another recension. With each beginning, 
something new is added. The narrative of Vyasa is now added to the Mahabharata and 


we are told that it is this innermost frame that is truly the all comprehensive one. 


dharme carthe ca kame ca mokse ca bharatarsabha | 


yad ihasti tad anyatra yan nehasti na tat kva cit |! (Mahabharata 1.56.33) 


Thus, the entire Adiparvan continuously begins the Mahabharata in its various aspects 
and with various preparations of the reader. In the first frame, we found that the 
Mahabharata was weighed against the four Vedas and found to be heavier. Here we 


are given a new etymology, no longer based on mass, but on the birth of the Bharatas. 


tan mahabharatakhydnam Srutvaiva praviltyate | 
bharatanam mahaj janma mahabharatam ucyate |! 


niruktam asya yo veda sarvapapaih pramucyate | (Mahabharata 1.56.30-31) 


The lesson on etymology was given previously when Saunaka inquired about the 
etymology of Jaratkaru. The previous beginnings, especially the ones that contained 
the Pausyaparvan, prepared the reader for understanding the Vyasa narrative. Thus, 
we are now told that the author has appropriately mastered the Vedas and gained 
initiatory and transcendent wisdom. So, upon his birth, Vyasa “the famous sage 
mastered the Vedas and their branches, along with the histories; and no one was to 
surpass him in austerities, in the study of the Veda, in the observance of vows and 
fasts, in progeny, or in temper. Greatest of the scholars of the Veda he divided the 


One Veda into four parts. He was a brahmin seer who knew the high and the low, a 
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poet, a man of his word, and of great purity” (Mahabharata 1.54.3c—5). In the 
Pausyaparvan, the reader was appropriately prepared to receive the work of such a 
man, and understand its significances and meanings. An easy distinction of each 
beginning into a version or a redaction is frustrated, because the narration of the 
innermost frame is itself a repetition, at least for Saunaka, and, frustratingly, the 
authorship itself seems displaced by retelling. Vyasa becomes an audience to his own 
composition, which is related to him backwards from his student Vaisampayana. This 


occurs in Mahabharata 1.55.21. 


VaiSampayana’s narrative responds to the explicit question of bheda (Mahabharata 
1.55.19—20) and VaisSampayana, beginning with 1.55.1 to 1.56.1, provides yet another 
summary of the entire war narrative. Nothing seems to be straightforward, because 
Janamejaya asks a question which completely sets aside the war narrative, related as a 
battle amongst men. He invokes Draupadi, and asks: “Why did Krsna Draupadi beset 
with evil-minded men, fail—capable as she was—to burn the sons of Dhrtarastra with 
her evil eye?” Thus, Janamejaya reveals that he knows more than the summary, and is 
prepared to listen to the narrative as a literary narrative, rather than as an exchange of 
information. A clue to the function of this literary narrative is quickly given in 
Mahabharata 1.56.15ff. “For it [the Mahabharata] is a supreme means of 
sanctification, equal to the Vedas, this ancient Lore, praised by the seers, the greatest 
of the stories that are worth hearing. In it the Law is set forth in its entirety and so is 
Profit; and in this most sacred History, lies the spirit of salvation” (idam hi vedaih 
samitam pavitram api cottamam | §ravyandm uttamam cedam purdnam rsisamstutam 
| asminn arthas ca dharmas ca nikhilenopadisyate | itihadse mahdpunye buddhis ca 
parinaisthiki [!, 1.56.15—16). It is important to note that this history is narrated for 
personal reasons such as purification, etc. The sin of killing a child in the womb 
probably refers to the Sauptikaparvan episode and the AnuSasanaparvan, where 
A$vatthaman kills Janamejaya’s father in Uttara’s womb. Thus, listening to this story, 
or rather, reading it, after having been properly prepared in the previous five 
upaparvans, one can take the bloody bheda narrative ending in the Sauptikaparvan in 


the proper hermeneutic perspective, which is both purifying and beatific. 


The Vaisampayana narrative begins with the tale of Uparicara, also known as Vasu. 


3/9 


Monier-Williams gives the following information on the term “Vasu”: 


of a partic. class of gods (whose number is usually eight , and whose chief is Indra, 
later af and fay ; they form one of the nine *M™s or classes enumerated under *™- 
@aar q.v. ; the eight Ts were originally personifications , like other Vedic deities , of 
natural phenomena , and are usually mentioned with the other *™s common in the 
@ , viz. the eleven 4s and the twelve arfeeis , constituting with them and with ts , 
"Heaven ", and yfaat ," Earth " [or , according to some , with $% and War-afa, or , 
according to others , with the two 4fa4s] , the thirty-three gods to which reference 
is frequently made ; the names of the 4s , according to the favy-qerr, are , 1. ArT 
[connected with 44 ," water "]; 2. qa," the Pole-star ";3. 441 ," the Moon"; 4. 
4 or At; 5. Afra," Wind" ; 6. #78 or Wa, "Fire"; 7. TTT," the Dawn"; 8. 
yara , " Light " ; but their names are variously given ; Hq, " Day " , being 


sometimes substituted for 1 ; in their relationship to Fire and Light they appear to 
belong to Vedic rather than Puranic mythology) RV. &c 


There seems to be no evidence for a “king” Vasu, if we look beyond the epic. Our 
research goes further if we enquire into Vasu as a god, any one or the principal one of 
the eight Vasus. Even for the divine beings called the Vasus, if we look to previous 


scholarship, this question remains deferred to marginalia. Hillebrandt writes: 


One may perhaps miss a discussion about the Vasus. A scrutiny of all relevant 
Rgvedic verses convinces me that there is nothing to add to what my 
predecessors have stated. The concept of the Vasus is vague in the RV. The 
word is applied sometimes to the gods in general or to those who have been 
just invoked and sometimes it is connected as an adjective to single groups 
like the Adityas and Maruts. A specific class of gods as the later literature 
knows them was only in the process of formation and is rarely encountered in 
the Rgveda. The tenth book already contains nine such cases, exhibiting thus a 


distinct advance in comparison to the other mandalas.* 


Macdonnell gives us a bit more: 


*® A. Hillebrandt, Vedic Mythology, vol. 2, trans. S. R. Sarma (Delhi: Motilal Banarsidass, 1990), 413, 
n. 294. 
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The mythology of the Veda recognized a certain number of more or less 
definite groups of divine beings, generally associated with some particular 
god. The largest and most important of these, the Maruts, whose number in the 
RV. is variously stated to be 21 or 180 (p. 78), is, as has been shown, 
constantly described as attending Indra in his warlike exploits (p. 57). The 
same group under the name of Rudras is occasionally associated with their 
father Rudra (7, 10.35). The number of the Rudras, treated as a separate class 
in the Brahmanas, is stated to be eleven in the AB. and SB. (p. 19) but is 
thirty-three in the TS. (1,4, 11). The smaller group of the Adityas, whose 
number in two passages of the RV. is seven or eight (p. 43) and in the 
Brahmanas becomes twelve, is in the RV. constantly associated either with 
their mother Aditi (7, 10 &c.) or with their chief Varuna (7, 35 &c.). This 
group is more definite than the other two, for they are neither characterized 
nor is their number mentioned. That they were conceived as specially 
connected with Indra, is shown by two passages in which Varuna or Aditi with 
the Adityas, Rudra with the Rudras, and Indra with the Vasus, are invoked (7, 
10.35). But in later Vedic texts Agni is the leader of the Vasus. They are 
regarded as eight in number in the AB. and SB. (p. 19), but in the TS. (5, 5, 2) 
become 333. The three groups of the Adityas, Rudras and Vasus are invoked 
together in a few passages of the RV. (2, 31; 10, 66 cp. 7, 10.35). The 
Brahmanas distinguish, as three kinds of gods, the Vasus of the earth, the 
Rudras of air, and the Adityas of heaven (SB. 1, 3, 4; 4, 3, 5). In the 
Chandogya Upanisad (3, 6-—10) five groups are mentioned, the Vasus being 
connected with Agni, the Rudras with Indra, the Adityas with Varuna, the 
Maruts with Soma, and the Sadhyas with Brahma (cp. RV. 10, 9). There is 
besides the group of the semi-divine Angirases who are chiefly connected with 
Brhaspati (§§ 36, 54) and the small one of the three Rbhus who are nearly 
always associated with Indra (§ 46). Finally, a comprehensive group is formed 
of the Visvedevah or All-gods, who occupy an important position in the 
sacrifice, for at least forty entire hymns of the RV. are devoted to their praise. 
It is a factitious sacrificial group meant to represent all the gods in order that 


none should be excluded in laudations intended to be addressed to all. But the 
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All-gods are sometimes conceived as a narrower group, being invoked with 


other groups, such as the Vasus and Adityas (2, 3).”° 


Thus an entire textual tradition becomes visible if we take Vasu to be this Vedic deity. 
We cannot, of course unequivocally say that the character Vasu in the epic is the deity 
Vasu. Because the Mahabharata is self-consciously a Veda, and also literature, we can 
at most gain a perspective on Vasu the character by looking for any evidence we can 
find in the textual tradition, or in historical records. Evaluated in this way, the 
historical record for a King Vasu is negligible, while the Vedic textual record for god 
Vasu is overwhelming. We shall therefore set aside the red herring of an historical 
King Vasu and continue examining the evidence for Vasu in the context of the group 


of Vedic deities called Vasus. 


In the Rgveda, Vasus appear with some frequency, which occurrences divide into two 


types of uses. 


1. Vasu in the sense of a good, kind, Good Lord occurs about 28 times; and 


2. Vasus as a class of Gods, occurs nearly 60 times. 

In the Upanisads, Vasus are most significant in the Brhadaranyaka Upanisad:*’ 
3.9.2. Yajfivalkya said, ‘These are but the manifestations of them, but there are 
only thirty-three gods.’ ‘Which are those thirty-three?’ ‘The eight Vasus, the 
eleven Rudras and the twelve Adityas—these are thirty-one, and Indra and 
Prajapati make up the thirty-three.’ 


Sankara comments: 


Yajnvalkya said, “These, the three hundred and three etc., are but the 


manifestations of them, the thirty-three gods. But really there are only thirty- 


“© A. MacDonnell, Vedic Mythology (Strassburg: Triibner, 1897; reprint: Whitefish, MT: Kessinger 
Publ., 2006), 130. 

“7 Swami Madhavananda, trans., The Brhadadranyaka Upanisad: With the Commentary of 
Sankaracarya, 370-71. 
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three gods.’ ‘Which are those thirty-three?’ The reply is being given: ‘The 
eight Vasus, the eleven Rudras and the twelve Adityas—these are thirty-one, 


and Indra and Prajadpati make up the thirty-three.’ 


3.9.3. “Which are the Vasus?’ ‘Fire, the earth, air, the sky, the sun, heaven, the 
moon and the stars—these are the Vasus, for in these all this is placed; 


therefore they are called the Vasus.’ 


Sankara comments: 


‘Which are the Vasus?’ The identity of each group of the gods is being asked. 
‘Fire, the earth, etc.—from fire up to the stars are the Vasus. Transforming 
themselves into the bodies and organs of all beings, which serve as the support 
for their work and its fruition, as also in their dwelling-places, these gods help 
every being to live, and they themselves live too. Because they help others to 


live (Vas), therefore they are called the Vasus.’ 


I have included Safkara’s comments to show the etymological, ontological and 


philosophical use to which Vasus lend themselves. Sankara’s etymology is correct. 


While Vasudeva represents eternity, and the permanent abode of Being, Vasava or 
Indra is the preeminent figure of Becoming. The name Vasu Uparicara itself 
embodies the contradictory pulls of Becoming and Being. “Vasu” is Vasava’s friend 
and with him begin the four genera of Becoming. The presence of Vasu terminology 
is ubiquitous in the book. Besides Indra Vasava and Vasudeva, Arjuna as Vasavaja on 
the Pandava side is opposed by Karna as Vasusena on the Kaurava side. The chief 
patriarch of the Kuru metaphor of Becoming is Bhisma, who is a Vasu. The 
remaining seven Vasus are elemental forces and they constitute both the universe and 
text (see the CitraSikhandins of the Narayantya). So much for the pravrtti component 
of his name. “Uparicara” signifies the one who goes up, ascends. Like Garuda, 
Uparicara makes two ascents. One to Indra’s realm (from which he must return) and a 


second ascent, coinciding with going higher than Indra, and under the auspices of 
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Visnu-Narayana thanks to his smrti. The epic itself is this smprti. And thus “Uparicara” 


etymologically evokes nivrtti. 


nivrtti 


Vasudeva/ 
Narayana 
l 

' 


Nara-Narayana 
| 


Krsna Vasudeva 


pravrtti 


Abhimanyu 


vas- terms 


Indra Vasava 


- - >Arjuna<—Pandu 


Janamejaya 
Mahabharata 


Uttara 


nivrtti & pravrtti 


King Matsya 
! 


V 


Dhrtarastra Virata 


(Matsya king) 


Falls due to friendship with Indra- - 


Schematic diagram showing how vas terms give rise to being (both 
immortals and mortals and author and characters) and themes 
(pravrtti, nivrtti, and textuality). The table specifically shows how 
these beings and themes semantically related to vas enter into and 


dwell in the text. 


The epic as the play of “vas” beings 


Let me first comment on the straightforward derivation of the name Vasudeva from 


Vasudeva, his father. Yet alternative derivations are not at all far-fetched. For 


example, the etymological derivation of Vasudeva from vasu is readily found in 


thesauri and word-books. The name Vasudeva occurs in Amarakoga 1.1.20. In 
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Bhanuji Diksita’s ** authorative commentary on the Amarakoéa, he lists three 


meanings of Vasudeva as follows: 


1. Vasudevasya apatyam (using the sitra 4.1.114).” 
2. Yadva vasati iti vasuh.° 
3. Vasudeve = Suddhdntakarane prakaSyate iti vad (“one who shines in a pure 


mind”).”! 


All these forms are grammatically possible, although instead of Vasudeva, we could 
also just use vasuh. Bhanuji Diksita, however, is not alone in linking Vasudeva to 
Vvas. In the Mahabharata, asked by Dhrtarastra to recount the meanings of Krsna’s 
names, Samjaya discourses on the secret meanings of these names beginning with 
Vasudeva, which he explains as follows: “He is Vasudeva, because he clothes the 
creatures, because he is wealth, because he is the womb of the gods” (vasandat 
sarvabhatandm  vasutvadd  devayonitah, Mahabharata 5.68.3ab). In __ the 
Visnusahasranama from the Mahabharata’s Santiparvan, among the many names of 
Krsna, eight in particular stand out for our inquiry: Vasuh (no. 104), Vasumanah 
(105), Vasudah (269), Vasuh (270), Vasavanujah (322), Vasudevah (332), 
Vasupradah (693 and 694), and Vasudevah (695 and 709). Below, I list Sankara’s 


comments on each of these: 


1. Vasuh: “One in whom all beings dwell and one who dwells in all beings. Or as 
Gita (10.23) says: ‘vasindm pdvakasS c’dsmi—among the Vasus I am fire 


(Pavaka).’”* 


“8 Bhanuji Diksita is the son of Bhattoji Diksita, the author of the Siddhantakaumudt. 

” iti an; introduce the pratyaya an, then form the dddhivrddhi, making vasudeva into vasudeva. 

» This is the meaning found in the Visnupurdna (see below). From Vvas, we form the adjective vasu, 
giving us vasati iti vasuh (“one who dwells). Bhanuji Diksita does not cite an exact séitra for this, 
noting instead bahulakdd un, that is, that there is no specific prescription for forming this pratyaya 
from this dhdtu but many variations are possible. Once we form the pratyaya an from the dhdtu vas to 
get vadsuh, we can make a karmadharya compound: vdsuscdsau devasca (“he is a deva who is vasu,” 
“he is a god who dwells”). 

2 Bhanuji Diksita uses the siétram Sesa iti an (4.2.92); this form could be a taddhita from vasu, 
although it does not give us the exact form, but that is the way he is taking it here as vasudeve (I am not 
clear on the connection with suddhdntakarane). 

Swami Tapasyananda, trans., Sri Visnu Sahasrnama (Chennai: Sri Ramakrishna Math, 2006), 57. 
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Vasumanah: “The term ‘Vasu’ means wealth or riches. Here it indicates greatness. 
So it means one possessed of a great mind, i.e., a mind free from attachments, 
anger and other evil qualities.”” 

Vasudah: “One who bestows riches. Br. Up. (4.4.24) says: “annddo vasudanah— 
the eater of food and the bestower of riches.” 

Vasavanujah: “One who was born as younger brother of Indra (Vasava) in His 
incarnation as Vamana.”” 

Vasudevah: “One who is both Vasu and Deva. Vasu means one who dwells in 
everything or one who covers everything. Div means play, desire to conquer, 
shine. Says Mahabharata Santiparvan (341.41): 

‘cadyadmi jagat sarvam bhitva sirya ivamsubhih / sarva bhitddivasas tatah 
smrtah—becoming like sun, I cover the whole world with rays. I am also resident 
in beings. So I am called Vasudeva.’ 

Mahabharata Udyogaparvan (70.3) says: 

‘vasanat sarvabhiitanadm vasutvad devayonitah / vdsudevas tato vedyah ... —the 
Lord should be known as Vasudeva because He covers all beings and because He 
is the source of all Divinities.’”’ 

Visnu Purana (1.2.12) says: 

‘arvatrdsau samastam ca vasatyatreti vai yatah / tatah sa vasudeveti vidvadbhih 
paripathyate—the supreme Self dwells everywhere and in all things. So wise men 
call Him Vasudeva.’™ 

Visnu Purana (6.5.80) says: 

sarvani tatra bhittani vasadmti paramdtmani / bhiitesu ca sa_ sarvadtma 
vasudevastatah smrtah—the Paramatma is called Vasudeva because all beings 
live in Him and because He lives in all beings.” © 

Vasupradah: “One who gladly bestows wealth in abundance. He is really the 
master of all wealth, and others who seem to be so are in those positions only 


because of His grace.”*! 


3 Thid. 

* Tbid., 79. 

 Thid., 86. 

°° This verse does not occur in the critical edition; I am unable to trace it. 

>’ This verse occurs as 5.68.3 in the critical edition. 

°8 This is the same verse as we have seen above. 

»° This is the same verse as we have seen above. 

© Thid., 87-88 (this is Sankara’s longest commentary in the Visnusahasrnama). 
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7. Vasupradah: “One who bestows on devotees the highest of all wealth, namely 
Moksa. Brh. Up. (3.9.28) says: ‘vijidnam dnandam brahma, ratir ddtuh 
pardyanam tisthamanasya tadvidah—Brahma is of the nature of Knowledge and 
Bliss. It is the support of all, of one who gives wealths, (of one who is devoted to 
action due to ignorance) and the knowing one who dwells in Brahman.’ Or it may 


mean one who destroys the wealth of the enemies of the Devas.”” 


8. Vasudevah: “The son of Vasudeva.’ 
9. Vasuh: “He in whom all creation dwells. Or He who dwells in all creations.”™ 


10. Vasumanah: “One whose mind dwells equally in all things.”® 


Besides Sankara, whom I cited above, the same etymology occurs in a number of 
other texts, the strongest evidence occurring in the Visnupurana, which qualifies the 


name Vasudeva as follows: 


Who can describe him who is not to be apprehended by the senses: who is the 
best of all things; the supreme soul, self-existent: who is devoid of all the 
distinguishing characteristics of complexion, caste, or the like; and is exempt 
from birth, vicissitude, death, or decay: who is always, and alone: who exists 
everywhere, and in whom all things here exist; and who is thence named 


Vasudeva? (VP 1.2.12; Wilson trans.) 


Commenting on this verse, Wilson writes: 


The ordinary derivation of Vasudeva has been noticed above (p. 1): here it is 
derived from Vas, ‘to dwell,’ from Vishnu’s abiding in all things, and all in 
him. The Mahabharata explains Vasu in the same manner, and Deva to signify 


radiant, shining: ‘He causes all things to dwell in him, and he abides in all; 


er Tbid,, 135; 

° Tbid. 

% Tbid. 

* Tbid. 

® Tbid. 

° varjitah Sakyate vaktum yah sadastiti kevalam // 

sarvatrasau samastam ca vasatyatreti vai yatah / 

tatah sa vasudeveti vidvadbhih paripathyate |! (Visnupurana 1.2.12) 
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whence he is named Vasu: being resplendent as the sun, he is called Deva: and 


he who is both these, is denominated Vasudeva.’ 


A second passage from the Visnupurana also relates Vasudeva etmologically to Vvas: 


The term Vasudeva means that all beings abide in that supreme being, and that 
he abides in all beings, as was formerly explained by Kesidhwaja to 
Khandikya, called Janaka, when he inquired of him an explanation of the 
name of the immortal, Vasudeva. He said, ‘He dwelleth internally in all 
beings, and all things dwell in him; and thence the lord Vasudeva is the creator 


and preserver of the world. (VP 6.5.80-82; Wilson trans.).”” 


The Sanskrit word morphology of vasu parallels the morphology of the Indo- 


European root —wes: 


To live, dwell, pass the night, with derivatives meaning “to be.” 1. O-grade 
(perfect tense) form *wos-. was, from Old English wes, was, from Germanic 
*was-. 2. Lengthened-grade form *wés-. were, from Old English we re 
(subjunctive), we ron (plural), were, from Germanic *wéz-. 3. wassail, from 
Old Norse vesa, vera, to be, from Germanic *wesan. 4. Perhaps suffixed form 
*wes-ta -. Vesta, from Latin Vesta, household goddess. 5. Possibly suffixed 
variant form *was-tu-. astute, from Latin astus, skill, craft (practiced in a 
town), from Greek astu, town (< “place where one dwells”). 6. Suffixed form 
*wes-eno-. divan, from Old Persian vahanam, house. (Pokorny |. wes- 1170.) 

To clothe. Extension of eu-. 1. Suffixed o-grade (causative) form *wos-eyo-. 
wear, from Old English werian, to wear, carry, from Germanic *wazjan. 2. 
Suffixed form *wes-ti-. vest; devest, invest, revet, travesty, from Latin vestis, 


garment. 3. Suffixed form *wes-nu-. himation, from Greek hennunai, to 


7 sarvani tatra bhatani vasamti paramdatmani / 

bhiitesu ca sa sarvatma vdsudevastatah smrtah // 

khandikyajanakayaha prstah kesidhvajah pura / 
nabhavyadkhyamanantasya vasudevasya tattvatah // 

bhiitesu vasate som’tarvasamtyatra ca tani yat / 

dhata vidhata jagatam vasudevastatah prabhuh |! (Visnupurana 6.5 .80-82) 
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clothe, with nominal derivative heima, hima (< *wes-m ), garment. (Pokorny 


5. ues - 1172.)% 


Here I note only two small points. The figure Astika’s etymological sense as used in 
the epic is amplified by the narrative. His father stresses the fact that there is—there 
dwells—a saving son in the snake-woman’s womb. Philosophically, it is quite 
rewarding to think of the Mahabharata as an attempt to think about being, being in 
time, being as struggle against time and being as transcending time. The second point 
is of significance to German philosophy. Heidegger, in the most sustained study of 
“being” undertaken in Europe since the middle ages, takes the etymological destiny of 


the word Wesen seriously. Here is one scholar on Heidegger’s use of this term: 


Wesen is the ‘essence, inner nature or principle’ of a thing. ‘Used alone it 
means the “quintessence of a thing”, “its basic nature’, “its essential nature’, 
“inner being” [. . .] But it can also mean the way this essence manifests itself 
outwardly’ (DGS, 394). It is the nominalization of the defunct verb wesen, ‘to 
be, stay, last, happen’, and originally meant ‘dwelling, stay, life, way of being, 
etc.’ It generated wesentlich and the less usual wesenhaft, ‘essential.’ The verb 
wesen also supplies the participle, gewesen, of sein, ‘to be’, and survives in 
compounds: anwesend (‘present’) and abwesend (‘absent’). Verwesen; 
Verwesung, ‘to decay, rot; decay,’ are only remotely related to wesen, 
although Heidegger exploits their similarity to it (LXV, 115, 348). (Verweser, 
‘manager, administrator, one who stands in for [ver-] someone else,’ is closer 
to wesen. Unwesen, lit. ‘unessence’, means ‘bad state of affairs, problem’ of 
e.g. drug addiction. The phrase sein Unwesen treiben, lit. “to drive its 
unessence’ means ‘to walk aboard, make a nuisance of itself, et.’, and its 
almost synonymous with sein Wesen treiben, lit., ‘to drive its essence’, hence 
‘to be abroad, up to its tricks, etc.’ By contrast, unwesentlich means 


‘inessential, irrelevant.’ The Greek ousia can mean ‘essence’, but Heidegger 


8 Calvert Watkins, The American Heritage Dictionary of Indo-European Roots (Boston: Houghton 
Mifflin Harcourt, 2000), 101. 
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associates Wesen with Aristotle’s expression in fo ti én einai, ‘essence, lit. the 


what [it] was to be’, which, like Wesen, has to do with the past. 


The point here is to note the struggle of thinking about being, a problem not at all 
reducible to either traditions of thought or its systems, be it Aristotelian Metaphysics 
or even Samkhya or Yoga. The Mahabharata’s seeming difficulties could arise from 
the struggle to articulate the very possibility of systematic thinking: an ontology that 
is already presupposed in every philosophical gesture. I would like to make one final 
point here. The distribution of “vasu’” and related terms throughout the epic let us now 
understand the Mahabharata as a “vas” text in some way. The entire epic is woven 
around the polysemy of this root, which allows the text to explore both the lexical 
senses of “being” (as “coming to be,” “dwelling,” as “mortal being,” as “eternal, 
unchanging being,” etc.) and the grammatical senses (nominal, verbal, gerundive-al). 
It is this multiplicity in a unity that makes this one term so fascinating for the epic, 
just as it is the unity in a multiplicity of the term that allows the text to hold together 
these several directions of meaning. Thus, “Being” is finally revealed, in spite of or 
rather precisely because of this richness of its semantic-existential directions, as a 
holding together, that is, as a sunechein. But this is none other than Parmenides’ 


teaching in Peri Phuseos: Being is ovveyéc, continuous or holding together (frag. 5.6). 


The aim of these two sections was to make two significant claims. The first is the 
notion of double ascent or double transcendence. By not noting this, scholars have 
often sees the rivalry of Indra and Visnu as occurring on a single level, with Indra and 
the sacrificial order being superseded by Visnu and the phenomenon of bhakti. This, I 
argue, is too simplistic a view. Obscured by the symbolic genius of myth, the ideas 
articulated in the epic, when studied carefully, reveal a different picture. The Garuda 
narrative establishes that ultimate ascent is twofold, and the soul, the “indweller” 
must undergo the second transcendence as distinct from the first, to achieve the 
salvation of being. This indweller, as the Katha Upanisad points out explicitly, and 
the Mahabharata through its narrative, is Vasu. This double transcendence can now be 
given some nomenclature, resting completely on the Mahabharata text as recovered in 


the critical edition. The first transcendence marks the limits of pravrtti, with Indra as 


® Michael Inwood, A Heidegger Dictionary (Oxford and Malden, MA: Blackwell, 1999), 52. 
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the king of kings marking off its upper limit. The “indweller” which must cross this 
limit is Vasu, and until this stage, its journey is guided by the “friendly assistance” of 
Indra Vasava. Let us thus call this segment the Vasava segment. The Adiparvan gives 
us an account of Vasu’s Vasava transcendence. But the indweller Vasu must go 
beyond pravrtti, and thus go beyond the limit of Vasava. This nivrtti transcendence is 
either second or other than the first. Its goal is Being itself, Vasudeva. The 
Narayantya gives us an account of Vasu’s Vasudeva transcendence. Garuda was the 
hermeneutic [deenprofil that allowed us to understand this structure together. The 
various accounts of rivalries between Indra and Visnu conceal tensions arising from 


the irreducibility of the Vasudeva ascent to a Vasava one. Thus we have: 


First pravrtti Garuda Vasu is | Vasava Rulership 
Transcendence obtains helped by | ascent 
soma Indra 
Second nirvrtti Garuda Vasu is | Vasudeva Salvation 
Transcendence attains helped ascent 
Visnu by 
Narayana 


The relationship of these two ascents can be represented as follows: 
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He attains narayanapadam (12.323.56) 


Second ascent: Borne aloft on the 


Vasu acquires the name Uparicara wings of Garuda, he becomes 
(first reference: 1.57.31e) Uparicara again (fasmin muhdrte 
roe samjajne rajoparicarah punah; 
He becomes a friend of the king of heaven (12.322.17c; 12.324.36a) 


cf. also 1.57.7a: sakhda ... mama priyah) 


Conflict between the gods 
(pravrtti path based on sacrifice) 
and rsis (nivrtti path based on 
renunciation) 


First ascent: Vasu traverses the 
heavens seated in an aetherial 
chariot (vimana: 12.324.14: cf. Vasu chooses the 
also 1.57.13: akasagam ... 
vimanam) 


pravrtti path over nivrtti 


Indra persuades Vasu to renounce Vasu falls and is interred in a crack in the 
austerities in favor of rulership and earth (12.324) 
establishes him as king on earth (1.57) 


Vasu’s Two Ascents—Double Transcendence as Holding Together the Relation of 


Indra Vasava and Vasudeva 


The second aspect of these sections was to show how these two ascents structure the 


epic by using the figures of Vasu, Vasus, Vasava and Vasudeva. 
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Time Eternity 
& & 
Becoming Being <+—____7 


Vasudeva Second 
7 +1 Vasus (Narayana) transcendence: 
made possible by 
Narayana via Garuda 


7 
CitraSikhandins 
= Elemental 
Prakrtis 


Vyasa 
(Krsna 
Dvai ina 
payana) First transcendence: 
made possible by the 
gods and sacrifice 


—— Bhagavadgita Narayantya 
i (How to live in (How to live in 
Narayana pravrtti) nivrtti) 


The Mahabharata as a Vasu Epic 


Rudra, Brahma, and Narayana—The Trimiurti Doctrine 


Rudra is mentioned in the Narayantya at 322.36—38, 327.7—10, 327.30-32, 327.69- 
70, 328.11-12, 328.16-28, 328.32, 329.14d-15, 329.49, 330.4249, 330.5166, 
330.68-71, 336.15-17, 337.61-64, and 338.11—25. The largest group of these 
references concern the birth of Rudra from Narayana.” The birth of Rudra is almost 
always mentioned in the same context as the birth of Brahma,” with a smaller group 
referring to the birth of Rudra from Brahma.” A fourth group refers to the conflict 


between Narayana and Rudra,” while another emphasizes the complementarity of the 


For example, Mahabharata 12.322.36-38, 12.327.30-32, 12.327.69-70, 12.328.11-12, 12.328.16— 
28, 12.330.51—-66, 12.330.68-71. 

1 Bor example, Mahabharata 12.322.36-38, 12.328.11-12, 12.330.51-66. 

” For example, Mahabharata 12.327.30-32, 12.327.69-70, 12.328.16-28. 

3 For example, Mahabharata 12.329.14d—15, 12.330.42—49, 12.330.51-66. 
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gods Narayana and Rudra.” Finally, a reference (Mahabharata 12.338.11—25) 
recounts the story of how Rudra received instruction from Brahma on Narayana. I 


first present the relevant passages: 


3.22.36—-38: Narayana praises the scripture of the Citrasikhandins, and refers to the 


birth of Rudra and Brahma from him.” 


327.7-10: Narayana speaks of the cessation of temporal existence; all the gods, 
including Rudra and Brahma, being unaware of the defects of temporal existence, are 


given over to works. 


327.30—32: Brahma’s role in creation, including the Vedas, the sacrifice, and ritual 


texts, is emphasized; Rudra emerges from wrath. 


327.69-70: Brahma is the creator and Lord of the universe; he is the mother, father, 


and also the Grandfather. Rudra issues from Brahma’s brow. 


328.11-12: Brahma and Rudra are born respectively from Narayana’s grace and 


wrath; Narayana himself is the ultimate soul, the world, and without attributes. 


328.16—28: At the end of the cosmic cycle Rudra appears from Brahma’s forehead, 
born of his anger. Brahma and Rudra follow the ordained paths of creation and 
destruction. Rudra is also known as Kapardin. He is eulogized as the destroyer of the 
triple cities, of Daksa’s sacrifice, and of Bhaga’s eyes. He is to be known as 
Narayana’s own Self; Narayana himself worships Rudra. He who knows Narayana 


knows Rudra; they are one being manifesting as two. 


328.32: Brahma and Rudra are forms of Narayana, who is transcendent being. 


™ See Mahabharata 12.328.16-28 and 12.330.51-66. 
7 Note the close proximity of the textual universe to the creative and destructive functions. Creation of 
the text is cited alongside emergence of Rudra and Brahma (cf. “desire is the first seed of the mind”). 
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329.14d-15: Reference to the destruction of Daksa’s sacrifice by Rudra. Rudra gains 
a blue throat when USana plucks a lock of hair from his head and releases snakes. In a 


previous age, Rudra’s blue throat was due to being gripped by Narayana’s hand. 


329.49: Story of rsi Bhrgu’s desire for Uma, who is promised to Rudra; since he is 


spurned by Uma’s father, he curses Himavat to be without gems. 


330.4249: Story of Daksa’s sacrifice; since Rudra does not receive his share, he 
carries off the sacrifice. The spear he launches reduces the sacrifice to ashes and 
speeds on to Badari 4srama, where it strikes Narayana. Narayana absorbs its blow, but 
his hair turns blond. Purified by the sacred syllable, it returns to Rudra’s hand in 
accordance with Narayana’s wish. Rudra approaches Badari and does battle with 
Narayana. The seer grasps his throat with his hand, turning it blue. He takes up a reed 
and transforms it into an axe (parasu), which he hurls at Rudra. The axe breaks, 


earning Narayana the epithet “Khandaparasu.” 


330.51—66: The battle between the gods terrifies the creatures; the Vedas do not 
illuminate; chaos threatens, and Brahma falls from his throne. At this, Brahma 
surrounded by the gods and rsis approaches the two, and asks Rudra to make peace 
with Narayana. He is the Indestructible and the Unmanifest. Having become manifest 
in his singular form (as one of the pair Nara-Narayana), he did battle with Rudra. 
Brahma is born of his grace and Rudra of his anger. Rudra gets rid of his anger and 
takes refuge in Narayana, who embraces him. There is no difference between the two 
of them; he who knows Narayana knows Rudra. Having established friendship and 


equality with Rudra, Nara and Narayana continue their austerities. 


330.68—71: Krsna reveals to Arjuna that the figure that proceeded before his chariot 
was Rudra/Kapardin. He is Time, born of Krsna’s wrath, and had already slain the 


enemies slain by Arjuna. He is to be worshipped as Umapati and as Hara. 
This brief summary of the theology of the Trimirti as it occurs in this one compact 


section of the Mahabharata thus provides us with rich perspectives to study the Amba 


narrative. I focus here on the most important points: 
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1. Rudra and Narayana are identical in essence, but differ at the level of function. 

2. Rudra and Brahma both emerge from Narayana and represent different aspects 
of the god. 

3. Rudra and Brahma are respectively associated with temporal functions of lava 
and srsti. 

4. Rudra is Time; he is born of Narayana’s wrath; his function is to end the 
cosmic cycle. 

5. This end takes the form of the destruction of the sacrifice (Daksa’s sacrifice), 
but the energy of the destruction cannot be contained and it speeds on to 
Badari asrama. 

6. Narayana transcends both /aya and srsti; as immutable and unmanifest Being, 
he does not participate in cosmology. 

7. Narayana in his form as one half of the Nara-Narayana pair must oppose 
Rudra and bring destruction back into a balance with the creative force of 
Brahma. 

8. All three gods, that is, Brahma, Rudra, and Narayana of the Nara-Narayana 
pair, cooperate to maintain this balance; Rudra must be restrained for srsfi to 
occur,” but ultimately his is the force that brings Brahma’s cycle of creation to 


an end. 


To this theological overview, I add two other points of significance: 


9. Creation of the text and creation of Rudra/Brahma overlap; hence, I speak of a 
“textual universe.” 

10. Besides a compact and self-contained theology working out the details of the 
creative, sustaining or protective, and destructive force, the Narayanita also 
contains veiled references to the Kuru narrative (for example, Narayana’s 
identity as Khandaparasu, to Rudra’s role as Kapardin in enabling the Kuru 


destruction, etc.). 


7° As the diremptive force, Rudra is coeval with the universe’s inception. Although force is checked in 
the beginning of the cycle, the diremption slowly rises as an undertow and ends the universe. 
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Thus, the narrative of Rudra in this section of the epic is closely woven together with 
the narrative not only of Brahma, but also Narayana. Further, the text underscores the 
antagonism between the two in all the passages where it refers to their birth: Rudra is 
born of Narayana’s wrath, Brahma of his grace or, alternatively where the text refers 
to his birth from Brahma, he is born of Brahma’s wrath. This antagonism between the 
two comes to the fore in the three references to conflict with Rudra, although, 
paradoxically, it is always Narayana whom Rudra battles. However, in the longest 
group of lines referring to this conflict (12.330.42-49, continued in 330.51-66) the 
origins of the conflict are placed at Daksa’s sacrifice, with the conflict with Narayana 


presented as the aftermath or aftershock of Rudra’s destruction of the sacrifice. 


The interweaving of all three major gods of the Hindu trinity, especially in the context 
of a narrative of conflict, has led many scholars to assume the Narayantya is a 
sectarian text.”” Thus, scholars have sought to explain the different versions of 
Rudra’s birth (and hence variation in his hierarchy relative to Brahma) as evidence of 
a re-working of the narrative. Further, scholars argue that the reconciliation with 
Narayana and the eulogization of Narayana as the Supreme Being demonstrate that a 
Rudra theology was in the process of being integrated and subsumed into a Narayana 
theology.” However, once we look at the text itself and understand its project, these 


views prove to be naive, ill-considered, and pointless. For example, the text not only 


” Schreiner, ed. Nardyantya-Studien. 

’8 Schreiner, for instance, writes: “Since Arjuna is urged to worship Hara, one must either allow for an 
insertion in the form of the text on the part of Sivaite groups as well or assume Visnuite redactors, who 
were interested in making concessions vis-a-vis Sivates. —According to the model of ‘inclusivism’ 
(regarding the inclusivism discussion see Oberhammer 1983) it must have been the Narayana 
worshippers, who through identification of Siva with Narayana assigned the gods of the Sivaites a 
place in their own, more comprehensive system. And if inclusivism is an attitude of ‘weakness’ 
(because one can only attain or postulate that superiority, which was socially or religion-historically 
not permitted or not possible for one’s own group, through theoretical bracketing [of the other group]), 
then we would have to do with a Narayana faith, which had to assert itself in a dominant Sivaite 
environment.” Ibid., 168, n. 40. Schreiner’s analysis, however, is based on the assumption of the 
duality of Siva and Visnu, something the text explicitly rejects, and, moreover, views the gods as 
persons or projections (of individual “sectarian” groups) rather than seeing them as ontological 
functions in their textual complementarity. It also does not explain how or why these two gods had to 
have these particular characteristics, except perhaps as an accident of their “sectarian” proponents’ 
ideas of divinity. In all, the model, which derives from Paul Hacker’s influential ideas of “inclusivism,” 
is not a viable model for thinking about either the epics or the Puranas, in spite of the immense 
productivity (in creating religious and textual “histories’’) it has encouraged. (For the historical issues 
informing Hacker’s work, see Joydeep Bagchee and Vishwa Adluri, “The Passion of Paul Hacker: 
Indology, Orientalism, and Evangelism,” in Transcultural Encounters between Germany and India: 
Kindred Spirits in the Nineteenth and Twentieth Centuries, ed. Joanne Miyang Cho, Eric Kurlander, 
and Douglas McGetchin [New York: Routledge, 2013], 215-29.) 
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introduces other gods such as Rudra, Brahma, and Indra, but also relates Narayana 
himself to four hypostases: Vasudeva, Aniruddha, Pradyumna, and Samkarsana. 
Further, the text itself contains explicit warnings against reading the epic as a 
sectarian work. Thus, at Mahabharata 12.328.19 we are told that Rudra is to be known 
as Narayana’s own self, he who worships Rudra worships Narayana also. At 
12.330.64 we are told that he who knows the one knows the other, there is no 
difference between Narayana and Rudra. Not only this, but at 12.329.15d, we are told 
that Rudra obtained his blue throat when gripped by Narayana. In case one takes this 
conflict too literally, as two different and separate gods fighting it out, then one is 
disappointed, because at 15c, we are told he obtained his blue throat from the bite of a 
snake. The blue throat is a cipher. So is the conflict. The unity and separation of 
Narayana and Rudra are ways of speaking about the process-es, the indivisible dyad, 


that holds together both singular being and plural becoming. 


Once we set aside the sectarian interpretation, light can also be shed on the Rudra- 
Brahma antagonism. Although it is true that this antagonism is less pronounced than 
the Rudra-Narayana antagonism, one must note that Narayana only intervenes as a 
restraining force on Rudra. The destructive force of Rudra is initially directed against 
Daksa’s sacrifice, that is, the creation of Brahma. Nonetheless, because Daksa cannot 
defend himself and Rudra’s resorptive force threatens to spin out of control and 
absorb even the hermitage of Badari, Narayana must battle Rudra. In this conflict, 
note that it is Brahma who eventually brings about peace between the two, by 
revealing to Rudra the secret of Narayana. Narayana is none other than Rudra’s self; 
both he (Brahma) and Rudra have emerged from Narayana as opposed and opposing 
aspects of his being. Note also that in absorbing the force of Rudra’s spear, which had 
reduced Daksa’s sacrifice to ashes, Narayana creates the conditions for Brahma’s 
renewed creation. Rudra’s destructive force thus represents a check on the creative, 
inceptive power of Brahma. Now the word for “check” is nirodha, and one or 
Narayana’s names is Aniruddha or “one who removes [the source of] obstruction.” 
Brahma is the only one who knows this form of Narayana, and thus it is appropriate 


that he is the one who reveals to Rudra the secret of his origin from Narayana. 
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Thus, one can see that what is being worked out in the Narayantya is not the story of a 
conflict between two sectarian gods, but fundamental ontological processes. “Rudra” 
and “Narayana” are ways of talking about the impulses and inertias operative in the 
emanations and recoils of the cycles of phenomenal universe. Thus, neither a theory 
of sectarianism” nor one of syncretism will be able to do justice to the text: at stake 
is not the combination of different or contradictory beliefs into a more or less 
cohesive system, but the articulation of a dynamic conception of ontological 
processes. As such, the text is not just cohesive or coherent, but has to be cogent. Srsti 
and pralaya are both events, but the conditions for them are ever present. We may call 
these the traits of natality and mortality, whose interaction is responsible for the 
phenomenal presencing of all things. Thus srsfi must address the undertow of laya 
and vice versa. Rudra-Siva and Brahma represent these forces. Hence in Ssrsti Rudra- 
Siva must be appeased or restrained as part of Aniruddha’s removal of nirodhana. 
Thus in the Narayaniya one sees Narayana fighting Rudra. But Rudra remains an 
undertow and dominates in /aya scenes, once again making it possible for Narayana 
to destroy the universe as we see in the Markandeya episode. The Narayaniya, which 
maps out a cosmogony of the relation of the One to the many, shows that, or rather 
ends, with Rudra “asking” Brahma how many purusas there are, that is, allowing 


Brahma to determine and guide plural existence, or rather allowing him to create. 


The narrative of Rudra and Narayana’s conflict itself occurs in a chapter on the secret 
import of nirukti. Brahma himself, that is, the Creator or (by association) the creation, 
is described as niruktagah, “one who is grasped by nirukti” or, if we expand on the 
implicit meaning, “one whose secret is grasped (or penetrated) by (grasping) nirukti.” 
Thus, the text itself is giving us a clue: to understand the universe is to understand the 
secret identities (simultaneously concealed and disclosed in the names) of its agents, 
and this means, ultimately, to understand the agents: (1) In their trifunctionality as 


creator, preserver, destroyer*'; (2) In their dyadic essence, as mortal-immortal (Nara- 


™ Here one can cite almost any German Mahabharata scholar writing in the last two centuries. For a 
criticism of the “sectarian” hypothesis, especially as applied to the Narayana in the work of Oberlies, 
Schreiner, and Malinar, see Adluri, “Philosophical Aspects of Bhakti in the Narayantya.” 

*° This term is used by Nicholas Sutton, Religious Doctrines in the Mahabharata (Delhi: Motilal 
Banarsidass, 2000). 

*'T use the word “preserver” and “preservation” because it is what has become popular; actually, 
however, the function is not so much “preservation” but a kind of temporal deferral and a bringing into 
balance of the Brahma/Raudra aspects of being (Narayana) itself. 
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Narayana), Being—Becoming (Brahman-—kadla or Brahman-—jagat); (3) In_ their 


gendered duality, that is, as Purusa—Prakrtti. 


Soteriological Etymology (Nirukti) in the Mahabharata 


In chapter four of the Narayaniya, Bhisma relates the ancient tale (itihdsam 
purdtanam, Mahabharata 12.321.7) of King Vasu. Yudhisthira had asked Bhisma 
about how the king had fallen from his sky-faring chariot. In asking this question, 
Yudhisthira is returning to the opening question of the Narayantya: “When liberated, 
to which state does one go? Of what nature is liberation? Having attained to heaven, 
what must one do so as not to fall from the celestial realm?” (12.321.3) Bhisma’s 
response also is appropriate, as the ancient king did not secure a stable heaven 
(dhruvah svargah, 12.321.2) in spite of winning every favor with Indra. The tale 
(itihdsam purdtanam) is quite straightforward and brief. The gods and rsis enter an 
argument over animal sacrifice, the former camp preferring it. The rsis insist on 
bloodless offerings of grain. Vasu is asked to arbitrate, but he sides with the gods. The 
rsis, angered over Vasu’s recommendation of violence, curse him to fall, and Vasu 
falls into a crevice in the earth. Because he retains his memory and worships 
Narayana, the God sends the mighty bird Garuda to rescue the king. We are told 


previously that the king consequently attained Brahman. 


Many of the principal themes of the epic are brought together in this little vignette. 
Remember that the question of sacrifice was introduced by Saunaka in the Adiparvan, 
just before the innermost frame (VaiSampayana narrative) began. The question there 
was why Janamejaya sacrificed the snakes (sarpasatrena_ [sarpasattrenal, 
Mahabharata 1.13.1), and_ significantly for the present context in 
Moksadharmaparvan, how the snakes were liberated (moksayadm dsa, 1.13.2) by 
Astika. From the very beginning of the innermost narrative, the question of sacrifice 
and salvation were linked in Saunaka’s inceptive question, a link that forms a 
horrifically violent frame of the sacrificial incineration of snakes throughout the 
narrative. But Saunaka’s question merely repeats and transforms an earlier question 
asked by Sahasrapada Ruru: why did Janamejaya massacre the snakes and why were 


they massacred (the word is repeated twice! himsitavdn, himsitds) before they were 
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set free (moksitas) by Astika?® Ruru’s question, which precedes Saunaka’s, reveals 
an underlying problem: sacrificial violence is nevertheless violence, violating a 
sovereign principle of dharma—ahimsd. Indeed it is in the context of the axiom 
ahimsda paramo dharma that Ruru’s question of Janamejaya’s sacrificial violence had 
arisen. As I have demonstrated elsewhere,*’ Ruru cannot get a complete answer to his 
question until the snakes are finally saved from near complete genocide by Astika, in 
other words, until the completion of the Vaisampayana narrative. The narrative of 
apocalyptic war (rana) is thus contained within a frame of sacrificial violence, (yajfia) 
and this is paradoxically contained in a Ruru frame that links adharmd and moksa. 
These peripherally introduced issues dip into the present narrative in the argument 
between gods and rsis. The rsis are averse to animal sacrifice, they follow the paramo 
dharma of ahimsa. The following graphic clarifies the arrangement of this triple 


narration of the Mahabharata: 


Key: 
1. Red line = Kuru narrative 
(VaiSampayana's narration) 
2. Ugrasravas' narration 

3. 


The Vaisampayana narrative (the Kuru conflict) has rana as its theme, with himsa as 
its characteristic; the UgraSravas narrative has yajfia as its theme, with sacrificial 
violence as its characteristic; whereas the silent Pramati narrative has ahimsd as its 


guiding principle. 


® katham himsitavan sarpan ksatriyo janamejayah | 

sarpa va himsitas tata kimartham dvijasattama !| 

kimartham moksita$ caiva pannagds tena §amsa me | 

asttkena tad Gcaksva Srotum icchdmy aSsesatah || (Mahabharata 1.12.1—2) 

83 Adluri, “Literary Violence and Literal Salvation: Saunaka interprets the Mahabharata. 


” 
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But not only ahimsa dharma is operative here. The entire context is an elaboration of 
nivrtti dharma or moksa dharma which was Yudhisthira’s first question in the 
Narayantya as stated above, and the puzzlement over the fallible nature of celestial 
residence, that is, pravrtti dharma. This latter point, which links pravrtti to the gods is 


obvious, but I would like to underscore a few important points: 


1. Sacrifice is shown to be created with creation, and it is the paradigm for all 
action and transactions. The context of this elaboration by Krsna is Arjuna’s 
recoil from another form of ghastly violence (ghora karma)—rana or war 
(Bhagavadgita 3.1). 

2. Vasu himself was turned away from the path of renunciation by Indra.* 

3. Here the textual point is maintained. Just as previously we heard of the 
prototype creation, here we are told that nirukti is important. This point is a 
continuation of narrative self-consciousness, that is, the itihdsa purdna is not 
merely philosophical and textual, but that the textual aspect is a constitutive 
aspect of the philosophy. The form in which this is described here is nirukti. 
Vasu’s fate is at stake in his choice of nirukti. Although the understanding of 
aja as goat is philologically more correct, the philosophical interpretation is 
more valuable. The strained aspect of the word is due to its philosophical 
richness, its hyper-determination. Poets and philosophers thus transform 
language by adding more to language than grammar. In forthcoming chapters, 
nirukti becomes much more important. This chapter furthers the textual point 
by linking Vasu’s decision to nirukti (etymology), and nirukti in turn explains 
the ramifications of the choice between the sacrificial logic of the gods, and 
the nivrtti logic of the rsis. This point requires explanation. 

4. Aja is a goat, a typical sacrificial animal. The gods insist on the sacrifice of a 
goat because they favor pravrtti, which runs on sacrificial logic. Here, 
violence is unavoidable. The rsis indicate that aja ought to understood as bija. 


The interpretation of the gods emphasizes the root of aja as aj, meaning to 


** See Bhagavadgita 3.12. 

8 “There once was a king, an ever-law abiding lord of the earth, Vasu, scion of the Pauravas, also 
called Uparicara, who was a devoted hunter. At Indra’s behest, this king took the pleasant country of 
the Cedi's when it was for the taking. When this king had laid down his sword and gone to live in a 
hermitage, happy with his austerities, the thunderbolt-brandishing lord came up to him. Worrying that 
the king might well aspire to become Indra himself through his austerities, he personally coaxed this 
herdsman of men away from his austere ways” (Mahabharata 1.57.1—4). 
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drive or impel. By equating it to bija, the rsis introduce a different emphasis. 
The new emphasis is made possible by replacing the verbal root (dhdtu) aj 
with a new one—jan. This substitution is significant, because bija means not 
only seed but also sperm and a generative principle. The reader ought to 
remember, as surely the ysis must, that Vasu had dropped his sperm previously 
in Adiparvan (book 1), which had set in motion the whole genealogy of the 
author and characters of the epic. Vasu will fall again, if he derives aja from a 
dhatu indicative of impelling, driving. Aja is not only the name of a goat, but 
the epithet of many of the gods of pravrtti.*° If jan is the “semantic” root that 
replaces the grammatical root aj in aja, then aja could be understood further 
as the alphaprivative, a-jan, or the unborn. This would mean Brahman (ajah). 

5. Aja also means leader. Vasu arrives at the crossing of gods and rsis, the 
crossing of pravrtti and nivrtti. He is shown not only in his chariot, but also as 
followed by his retinue. Thus Vasu as the king, the leader, the foremost of the 
characters of the epic, the one who read the prototype of the epic spun by the 
Citrasikhandins, is himself aja. Thus the question of whether he understands 
aja according to the sacrificial order of heaven or the emancipatory order of 
Brahman—indeed this is the inceptive question of Yudhisthira—turns out to 
be a question of self-interpretation on which his fate hangs. 

6. A poetic play between aj and jan roots, gods, goats, grains, and kings evokes a 


deep ontological rift between generation and the unborn Brahman. 


Let us take a look at the etymological and philosophical dimensions to illuminate this 


text. 


The word nirukta means that which is uttered, expressed, explained or defined. It can 
thus mean explanation, interpretation, especially etymological interpretation. It also 
means the full manifestation, or accomplishment of a word. The earliest reference 
given to etymology is Yaska’s Nirukta. The date of this work is uncertain, but Yaska 
predates Panini. The word does not occur in the Narayaniya but a related word, 


samjnani, which indicates the equivocation that makes such a derivation possible, 


“cc 


86 Monier-Williams, s.v. 
Brahma, etc. 


aja.” Aja is the epithet of Indra, Rudra, one of the Maruts, Agni, Strya, 
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does. Within the Moksadharmaparvan, the word nirukta occurs about a dozen times. 
It occurs in the once in the form nirutktah (Mahabharata 12.322.8), twice in the form 
niruktagah (326.47, 330.56) and nine times in the form niruktam (194.8, 229.6, 
237.30, 328.1,3,7 and 10, and finally 330.8 and 18°’). The greatest frequency occurs 
in Narayaniya, chapter 328.** Indeed this entire chapter is devoted to a dialogue where 
Arjuna asks for the meanings of various names of Hari, and they are revealed to him 
by his singular friend, Krsna. None of the niruktis would please grammarians, they 
serve (merely?) the function of a revelation which is not fully comprehensible but not 
completely illogical. But the very first occurrence of the word nirukta in the 
Moksadharmaparvan™ is interesting. It occurs in the Manu-Brhaspati-samvada. The 
word occurs among the list of vedangas along with vyadkarana, and yet all forms of 
knowing do not yield a full grasp of either the nature of the elements of prakrti nor 
the ancient supreme reality, param purdnam. The only remaining method seems to be 
hearing a purdna (ucyatam me bhagavan purdnam). This textual constellation is 
repeated in the beginning of the Narayantya, with Yudhisthira asking about the 


ultimate goal (nihSreyasam param, 12.321.2; cf. also parataram, 12.321.4) and 


87 kstrodadher uttarato hi dvipah; §vetah sa namna prathito visalah | 

meroh sahasraih sa hi yojananadm; dvatrimsatordhvam kavibhir niruktah | | (Mahabharata 12.322.8) 
hiranyagarbho lokadis caturvaktro niruktagah | 

brahm4 sanatano devo mama bahvarthacintakah | | (Mahabharata 12.326.47) 

88 astaustd yair imam vydsah sasisyo madhustidanam | 

namabhir vividhair esam niruktam bhagavan mama | | (Mahabharata 12.328 .1) 

Srnu rdjan yathacasta phalgunasya harir vibhuh | 

prasannadtmatmano nadmnam niruktam gunakarmajam || (Mahabharata 12.328 .3) 

tesam niruktam tvatto ‘ham srotum icchami kesava | 

na hy anyo vartayen namnam niruktam tvam rte prabho || (Mahabharata 12.328.7) 

gaundni tatra nadmani karmajani ca kani cit | 

niruktam karmajanam ca s$rnusva prayato ‘nagha | 

kathyamdnam maya tata tvam hi me ‘rdham smrtah pura || (Mahabharata 12.328 .10) 

stutva mam Sipivisteti yasko rsir udaradhih | 

matprasddad adho nastam niruktam abhijagmivan || (Mahabharata 12.330.8) 

niruktam vedaviduso ye ca Sabdarthacintakah | 

te mam gayanti pragvamse adhoksaja iti sthitih || (Mahabharata 12.330.18) 

sdiijalipragraho bhitva caturvaktro niruktagah | 

uvdca vacanam rudram lokdndm astu vai sivam || (Mahabharata 12.330.56) 

*° “Tell me also this old history, namely whence have the Earth, all earthly objects, wind, sky aquatic 
animals, water, heaven and the dwellers of the earth originated. Man is inclined towards that object 
which he seeks to know. I have no knowledge of that Ancient and Supreme Being. How shall I free 
myself from a false display of my learning towards Him? I have read the Riks, the Samans, all the 
Yajuses, the Chandas, Astronomy, Etymology (nirutkam) Grammar, Sakalpa, Shiksha. But I have no 
knowledge of the nature of (the five) elements which form everything” (mahi mahijah pavano 
‘ntariksam; jalaukasa§ caiva jalam divam ca | divaukasas caiva yatah prasiitas; tad ucyatém me 
bhagavan purdnam !! jidnam yatah prarthayate naro vai; tatas tadartha bhavati pravrttih | na capy 
aham veda param purdnam; mithyapravrttim ca katham nu kuryam |! rk simasamghams ca yajiimsi 
caham; chandamsi naksatragatim niruktam | adhitya ca vyadkaranam sakalpam; Siksam ca 
bhitaprakrtim na vedmi ||, Mahabharata 12.194.6-8). 
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Bhisma responding with a purdna (itihdsam puradtanam, 12.321.7). Hardly anything is 
surprising in Bhisma telling a tale, but he qualifies the tale as the only access to 
Yudhisthira’s question. The matter is a dense mystery (gidham, 12.321.5) and it is 
not possible to answer with logic alone, even if one tried for a hundred years (na hy 
esa tarkayd Sakyo vaktum varsaSatair api, 12.321.5). In Vyasa’s pedagogy of his son 
who is the embodiment of the final goal, Suka, the word niruktam is used in the sense 
of an enunciation, or in this context, teaching. Vyasa teaches his son to distinguish 
between natural and ontological causes, the former deluding the minds of those who 
covet their own destruction.” A second occurrence of the word in Vyasa’s teaching 
also means utterance,” but this time the context is clearly the yoga undertaken for the 


purpose of moksa. 


Panini (and subsequent grammarians such as Prabhakara or Bhartrhari) take issue 
with the etymological position. The etymological or nairukta position is that words 
are the primary carriers of meaning and are thus ontologically primary in any 
investigation of meaning. The grammarian or vaiyakarana view valorizes the 
sentence as the primary locus of meaning and thus places meaning within a syntactic 


and conceptual linguistic field. B. K. Matilal writes about: 


°° “This belief (in nature as the producing and sustaining cause) originating as it does from deluded 
mind, causes the destruction (of the person cherishing it). Hear from me the truth (niruktam) (regarding 
the distinction between the doctrines that hold) that: (1) things exist by their own nature and (2) that 
they flow accordingly from others that are different from and that precede them” (svabhavo hi vindsaya 
mohakarmamanobhavah | niruktam etayor etat svabhavaparabhavayoh ||, Mahabharata 12.229.6). 

*! “They, who the sentiency which is endued with effulgence, which is covered with three sheaths, 
which has three qualities for its characteristics, to be Ishvara partaking of that which is highest, namely 
the nature of the Supreme Soul, are respected of all the three worlds. The very gods, together with all 
human beings, applaud their merits. He who succeeds in seeing in the Soul which lives in his own body 
all the Vedas, ether, and other objects of perception, the rituals of the scriptures, all those entities which 
are perceptible in sound only (niruktam) and the superior nature of the supreme soul, is adored by the 
very gods as the foremost of all beings. He who sees in the Soul which lives within the body that 
foremost of beings which is not attached to the Earth, which is immeasurable compared to even the 
limitless sky, which is made of gold, which is begotten of the egg that lives with the egg, which is 
equipped with many feathers, and which has two wings like a bird, and which is rendered effulgent by 
many rays of light is adored by the very gods as the foremost of beings” (daivam tridhatum trivrtam 
suparnam; ye vidyur agryam paramarthatam ca | te sarvalokesu mahiyamdand; devah samarthah 
sukrtam vrajanti || vedam§ ca vedyam ca vidhim ca krtsnam; atho niruktam paramarthatam ca | 
sarvam Sariratmani yah praveda; tasmai sma devah sprhayanti nityam || bhiimav asaktam divi 
caprameyam; hiranmayam yo ‘ndajam andamadhye | patatrinam paksinam antarikse; yo veda 
bhogyatmani diptarasmih ||, Mahabharata 12.237.30-31). 

Vyasa is responding here to Suka’s question regarding the yoga of one who wishes to obtain the 
highest goal (param). The usage of the word niruktam is used as utterances. More significant here is 
the point about the soul being a bird. Also significant is the next verse, which describes the wheel of 
time. 
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an interesting philosophical discussion between the nairuktas or etymologists 
and the pdniniyas or grammarians. According to the etymologists, all nouns 
(substantives) are derived from some verbal root or the other. Yaska in his 
Nirukta refers to this view (in fact defends it) and ascribes it to an earlier 
scholar Sakatayana. This would require that all words are to be analysable into 
atomic elements, ‘roots’ or ‘bases’ and ‘affixes’ or ‘inflections’ — better 
known in Sanskrit as dhatu and pratyaya [...] Yaska reported the view of 
Gargya who opposed Sakatayana (both preceded Panini who mentions them 
by name) and held that not all substantival words or nouns (nama) were to be 


derived from roots, for certain nominal stems were ‘atomic’ .” 


In the passage under consideration here, both aspects of the debate work together. Not 
only is aja interpreted primarily along the lines of Nirukta, but it is also bolstered by a 
larger conceptual map. Thus the meaning of the word is investigated by resolving the 
word in two ways: from the root vaj (to lead) as well as the root vian (to be born). 
But there is also a more linguistic interpretation, deriving from the axiomatic structure 
of chago hy ajo jneyo ndnyah pasur iti sthitih (Mahabharata 12.324.3c). Here the 
preferential meaning is founded grammatically; aja is a specific kind of animal, its 
meaning is ontologically grounded in the sentence which conveys the concept of the 
universal “animal” and presents the goat as a specific instance. The gods thus seem to 
take a position against deriving the meaning of aja from the root...or if they do, they 
would end up with a meaning of the goat as the “leader” or “foremost,” which could 


only metaphorically but not actually be applied to a goat. 


The rsis begin overturning the god’s grammatical derivation. By substituting bzja for 
aja (ajasamjndani bijani, Mahabharata 12.324.4), they insist on deriving the meaning 
of the term from the verbal root, vjan. This achieves two things: 

1. the locus of meaning has moved back to a single word, bija; and 

2. the verbal root is changed from vaj to vjan, because bija is derived as follows: vi+ 


jan+ da. 


°° B. K. Matilal, The Word and the World: India’s Contribution to the Study of Language (Oxford 
University Press, 1990/2001), 8-9. 
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This substitution of the root allows the rsis to now interpret aja as the alphaprivative 
of the root vjan. This feat, of course, leaves the grammarian blinking, but there are 
infinite gains here. The word aja has stopped signifying sacrifice and with it the entire 
order of pravrtti. It has begun signifying aja in the nivrtti register, as aja or the 
unborn is a synonym for Brahman. But the grammarian need not feel that his world is 
suspended. Nirukti is not meant to destroy the structures of grammar or play 
sophistically with roots of words. Rather, nirukti is used in a very specific manner, as 
a vedanga or one of the auxiliary disciplines of the study of Veda, especially, as Vasu 
soon finds out, for the purpose of exposition of Brahman, which understandably 
exceeds the limits of discursive language. This latter usage can be called brahmavdda 
nirukti, or a soteriological etymology. It is already a discipline in Yaska’s work, as 
mentioned above. But further examples can be given. Chandogya Upanisad (8.3.3 and 
4) pushes the words hrdayam and satyam to give the meanings of a@tman and brahman 
by the application of nirukti. It is best to shelve our own prejudices about etymology 


if these texts are to reveal their meanings to us. 


The argument over the “goat” turns out to be as contextually relevant as 
philosophically paramount in this textual passage. In the ascent of Suka section, 
Samkhya categories were enumerated, but the yoga of the textual creator’s progeny 
ascended by progressively separating himself from the gunas. Here, the dualism of of 
Samkhya itself must be overcome, since the question is that ultimate being understood 
as the One. The goat turns out to be a stand in for Samkhya as we will see by looking 
at the Upanisads. 

It is extremely difficult to date the Upanisads in general, although several scholars 


have attempted to date them or at the very least construct a sequence.” The situation 


°° A typical example of this approach is provided by Keith (A. Berriedale Keith, The Samkhya System: 
A History of the Samkhya Philosophy [Calcutta: Association Press, and London: Oxford University 
Press, 1918), 10-11): “A much more developed account of the Samkhya type is to be found in the 
Svetasvatara Upanisad, which is no doubt older than the Prasna but later than the Katha. The 
Upanisad is definitely deistic, Rudra who bears the epithet but not the name, Siva, being the object of 
devotion and belief, but at the same time being regarded as the absolute and supreme spirit, rather than 
as derived from that spirit. On the other hand, the Upanisad contains a series of numbers which are best 
to be explained as referring to enumerations accepted by the Samkhya school: thus in I, 4, the 
individual self is compared to a wheel with three tyres, sixteen ends, fifty spokes, twenty counter- 
spokes and six sets of eight. These are interpreted as the three Gunas, the sets of sixteen consisting of 
the ten organs, mind and the five elements, the fifty psychic states of the classical Samkhya, the ten 
senses and their objects, and the six sets of the five elements, mind, individuation and intellect; the 
eight elements of the body, the eight perfections, the eight psychic states which form in the Samkhya 
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is further complicated because of the number of theological, cultural, and subjective 
biases that plague text-historical methods. Therefore the following analysis pertains to 
the ideas contained in the texts discussed; I need not prove nor am I interested in 


proving which text came before which one. 


The first point to note is the relatively uncontroversial; that the Upanisads do contain 
the Samkhya doctrine. Within these texts, this doctrine extends from an incipient and 
anonymous mention of the features of the gunas in the Chandogya Upanisad (vi, 4) to 
the full-fledged nomenclature in the Maitrayani Upanisad (ii, 5; v, 2). However, the 


best articulation is found in the Svetasvatara Upanisad: 


The one she-goat, red, white, and black, 
Produceth many young, like-formed unto her, 
The one he-goat in love enjoyeth her, 


The other leaveth her whom he hath enjoyed. 


Let us interpret this passage first, before we turn to the historical question of the date 
of this Upanisad and its relation to the epic. The three colors: red, white, and black are 
colors of the three gunas, and there is no other way to interpret them in this passage. 
Indeed, this is how the philosopher Sankara interprets them. He cites as further 
support for his interpretation the very passage from the Chandogya Upanisad 
mentioned above (vi, 4). In this passage, the three colors are qualified as the three 
elements (fire, water and earth) which are which are produced from the absolute and 
which are present in all that exists. This view is so far, it would seem, beyond doubt 


correct: the resemblance in point of the colours is too striking to be an accident. But 


an alternative to the fifty, eight gods and eight virtues. The worth of such identifications must be 
regarded as uncertain, and no conclusive evidence is afforded by them, as plays on numbers are much 
affected by the Brahmanical schools. But there is other and much more convincing evidence of the 
of god enveloped in his own Gunas, which shows plainly that while the absolute is still the source of 
all, nevertheless a new element has been introduced in the conception of the Gunas, through which the 
absolute becomes the individual soul. A still more distinct proof of the existence of ideas akin to 
Samkhya is to be seen in iv, 5, in which it is said: 

The one she-goat, red, white, and black, 

Produceth many young, like-formed unto her, 

The one he-goat in love enjoyeth her, 

The other leaveth her whom he hath enjoyed.” 
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the passage must obviously also be admitted to have clear traces of what is later the 
Samkhya doctrine: the imagery of the many he-goats and the relation of enjoyment, 
followed by relinquishment, is precisely parallel to the similies which are often used 
in the classical Samkhya conception of the all-pervading character of the gunas, 
which in diverse measure are present in all the products of nature, is as well suited to 
the description of the progeny of the goat as the view of the Chandogya. It is, 
therefore, only reasonable to assume that we have here a clear hint of the origin of the 
doctrine of the gunas in the threefold material of the Chandogya Upanisad, and there 
is nothing in this passage, nor in the others where the gunas are mentioned (I,3; v, 7; 
vi, 3, 11, 16), to suggest that the gunas are anything other than elements as in the 
Chandogya. The names sattva, rajas, and tamas do not occur until the Maitrayani 
Upanisad (ii, 5; v, 2). It is not impossible that the subjective side of the gunas, which 
is clearly marked in these names and which certainly prevails in the classical 
Samkhya, a development from the conception that the individual self was the result of 
the envelopment of the absolute in the three gunas: though originally referring to 


material products, still the tendency would be to see in them psychic states. 


It is most probable that in these traces of Samkhya views we are not to see the result 
of a contamination of Samkhya with Vedantic philosophy: it is perfectly plain that in 
iv, 5 we are not dealing with the conscious expression of a view which ignores the 
absolute; on the contrary in iv, 10 we find a deliberate description of nature as an 
illusion, and the great lord as an illusion-maker, emphatic denials of the possibility of 
the separate and real existence of nature as held by the Samkhya school. It is not 
natural that one who is opposed so essentially to the view that the Samkhya principles 
are correct should appropriate phrases which seem to accept them, whereas all is 
natural if we assume that the Upanisad represent a definite development of the 
doctrine of the Absolute based on the older Upanisads, from which in due course the 


Samkhya developed.” 


See Keith, The Samkhya System, 12, note: “This is the amount of truth, in the view of A. E. Gough 
(Philosophy of the Upanisads, pp. 200, 212), that the Samkhya is originally an enumeration of 
principles of the Vedanta. No such Samkhya system is recorded, however; as a system Samkhya is 
atheistic.” 
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The model for the sacrifice under discussion in the Mahabharata is the pasubandha or 
niriidhapasubandha (immolation of an animal in sacrifice). Of this sacrifice, Kane 


notes: 


The animal sacrifice is an independent sacrifice and it is also performed in 
some soma sacrifices as a constituent part (anga). The independent animal 
sacrifice is called niridhapaSubandha (offering of an eviscerated animal) and 
the subordinate ones are called saumita (Aév. III. 8. 3-4). The 
niridhapasubandha is really a modification of an animal sacrifice in somayaga 
(called agnisomiya pasu) as Jai. VII. 1. 13 declares, but in many sitras the 
full procedure of both is set out in the niridhapasu section (vide Kat. VI. 10. 
32 and com. on Kat. VI. 1. 31). The niridhapasubandha itself becomes the 
prakrti (archetype or model) of all other animal sacrifices, except savaniya 


pasu and antbandhyapasu.” 


The animal sacrificed in this rite was typically a he-goat (chdga) with specific 
features (i.e., it could not have a broken horn or be missing an ear or eye or tooth or 
tail, it could not be lame nor have only seven hoofs). It was to be brought and 
dedicated to the gods using specific mantras, either “upa devan,” according to some 
texts (Vaj. S. VI. 7), or “up devan-daivir-viSah” and “prajapater-jayamana,” according 
to others (Tai. S. I. 3. 7. 1 and III. 1. 1. 4).”’ The priest was then to say: “I assign thee, 


who are dear to Indra and Agni.” 


(Alternatively, some texts note that the upakarana 
could be done after making fire; the priest was to tie the girdle around the right horn 
of the animal with the words “rtasya tva” [Vaj. S. VI. 8, Tai. S. I. 3.8. 1] and then the 
other end around the yipa with the words “devasya tva” [Vaj. S. VI. 9 or Tai. S. I. 3. 
8. 1].”) Two further points from Kane’s description of the rite are especially 
important for our interpretation of the Vasu episode: 1. The deity of the sacrifice; and 


2. The purpose of the sacrifice. Regarding the first, Kane notes: 


°° P_V. Kane, A History of Dharmasastra, vol. 2, part 2 (Pune: Bhandarkar Oriental Research Institute, 
1941), 1109. 

°° See ibid., 1116. 

°7 For full details, see Kane’s discussion of the dedication of the animal (upadkarana); ibid., 1116. 

°8 Thid. 

*” Tbid., 1117. 
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On the 


The pasu is meant either for Indra-Agni or Sirya or Prajapati and one has to 
dedicate the victim throughout one’s life in every pasubandha to that deity 


which one chooses at the first animal sacrifice (Kat. VI. 3. 29-30).'”° 


second, he writes: 


Kadmyah Pasavah:—Just as several kamya istis were prescribed for securing 
various desired objects so various animal sacrifices are found in the texts 
prescribed for the attainment of such objects as prosperity, villages, eloquence 
&c. Tai. S. (II. 1. 1-10) says ‘one who is desirous of property should offer a 
white pasu to Vayu; one who is desirous of a village should sacrifice an 
animal to Vayu Niyutvat; one who having command over speech or words is 
not able to speak eloquently should offer an ewe to Sarasvati (II. 1. 2. 6). The 
Tai. Br. (II. 8.1—9) contains the anuvakyas and yajyas of the vapa, purodasa 
and havis offerings of many animal sacrifices. Ap. (XIX. 16-17) deals with 
kamya animal sacrifices. ASv. III. 7 gives the anuvakyas and yajyas of a group 
sacrifice (Aika-daSina) of eleven animals to Agni, Sarasvati, Soma, Ptsan, 
Brhaspati, Visve Devas, Indra, Maruts, Indra-Agni, Savitr, and Varuna; while 
Aév. III. 8. 1 sets out the anuvakyas and yajyas of eighteen animal sacrifices in 


addition.””! 


On the basis of Kane’s analysis of the pasubandha, we can now draw some 


conclusions regarding the rite in question in the Narayantya: 


. The rite involves sacrificing a he-goat to the gods, especially, Indra and Agni 


or Surya or Prajapati, that is, the foremost gods of pravrtti. 

It is specifically a kamyd sacrifice, carried out with the intent of obtaining 
wealth or property. In this respect as well, the rite serves the goal of pravrtti. 
The gods are the recipients of sacrificial shares.’ 

The problem of violence is already implicit in the Vedic texts,'”’ but it is not 


thematically addressed. 


°° Tid. 
oP Ibid, 
Ibid, 


1131-1132. 
1129, n. 2521. 
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This last point is worth elaborating. Kane notes the following: 


On reciting this solemn formula the hotr, while still occupying his seat, turns 
to the right (i.e. he comes to face the west) and has the sacrificial place behind 
his back and the maitravaruna does the same. The adhvaryu throws one of the 
two blades taken up by him to the west of the Samitra fire, the victim is held 
over that blade with its head to the west (or to the east, according to Kat. VI. 5. 
17) and feet to the north. Then its mouth is firmly held so as to stop its 
breathing and choke it to death or it is strangled to death without allowing it to 
give out a cry, by using a halter around its neck. The adhvaryu says ‘kill it 
without allowing it to utter a cry’ and then he along with the pratiprasthatr, 
agnidhara and the sacrificer come back to the ahavantya which they face, turn 
from left to right and remain with their backs to the animal that is being killed 
(i.e. they do not see the actual slaying of the animal).”'* Also, there is an 
attempt to mitigate this violence in that “According to Ap. VII 16. 7 the 
sacrificer repeats at this time several verses such as Tai. S. I. 3. 1. 2, Tai Br. 
Ill. 7. 7, the purport of which is that the victim may go to heaven, the 
sacrificer himself may also go to heaven after securing welfare in this world. 
When the Samitr declares that the victim is killed the adhvaryu says ‘let it lie 
down for a moment.’ If the pasu bleats while being strangled the adhvaryu 


then offers ajya in fire (as an expiation).'” 


Thus, although it seems that the problem is simple and that the gods’ position is 
correct, we should note that the Vedic texts themselves express a degree of ambiguity 


regarding animal sacrifice. It is not so simple as the rsis’ abandoning Vedic sacrifice 


'3 See ibid., 1121-1122: “The hotr then recites the famous (but long) adhrigu-praisa, which is an 
invocation to divine and human slaughterers calling upon them to bring the animal to the holy doors of 
the sacrificial place, wishing that the parents, relatives and friends of the victim will consent to its 
death and expressing the hope that its several organs and limbs, such as the eyes and ears, will be 
merged in divinities like the sun and giving directions as to how its parts are to be cut and disposed of.” 
And see also ibid., 1111 (the cutting of the tree): “He [the adhvaryu] keeps obliquely a darbha blade on 
the trunk with the words ‘osadhe trayasvainam’ (Tai. S. I. 3.5 or Vaj. S. V. 42) and strikes the tree 
with the axe with the mantra ‘O axe! do not injure it’ (svadhite mainam himsih, Vaj. S. V. 42 and Tai. 
S.1.3.5).” 

* Tbid., 1122. 

© Tbid., 1122-1123. 
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or advocating new values such as ahimsd dharma. Rather, what lies at the back of this 
little vignette is a deeper problem regarding the interpretation of the texts themselves. 
The rsis’ punning etymology is—philologically speaking—less correct. But they are 
supremely informed about the problems with a straightforward literal reading of the 
text. They are aware that if the moksa axis or the soteriological axis is to be opened up 


a different interpretation of sacrifice will be required. 


The analysis shows that the Mahabharata is using poetic figures to combine two 
different logics, the logic of sacrifice and the logic of salvation. In the first, Vasu 
correctly interprets the meaning of aja as goat, but he also falls. In the second, Vasu 
understands that aja has to be taken as referring to brahman, and through this he 
begins his ascent. Assisted by Samkhya and Yoga categories, the text itself in the 
wake of Suka’s ascent to moksa begins to take a path beyond the pravrtti order toward 
nivrtti. It is this order that is represented by Vasudeva. The question then, for us, is 
not the opposition of Visnu to Indra or to any other sectarian god. It is, rather, to 
understand how the epic, through using elements of poetic meaning, is pointing both 
to the relationship and the ultimate distinction between the sacrificial and the salvific 
orders. Suka shoots up, piercing the limit of pravriti, and by going “beyond” it, lays 
open the path of liberation that becomes the mainstay of Indian philosophy and 
religion, whether theistic or monistic or dualistic. Not only himsd, but the entire 
transactional order is theoretically bracketed off and along with it hierarchies and 
categories of the varndsramadharma, violence in its paradigmatic form: sacrifice. The 
ufchavritis thus glean, not because they are victims of out of sort kings, but because 
they, in practice, live within the pravrtti order as little as possible, and live along the 
mokga axis as much as possible. The little Vasu story shows unequivocally that all 
political and religious solutions to pravrtti are bound by finitude and causal laws and 
are enacted between the earth and the heaven. And in living according to ufichavriti, 
one contributes also to pravrtti by not being a burden on the earth. A certain kind of 
materialist ennoblement of the body and sustaining it at all costs and identifying with 
it, when it becomes an end in itself, burdens the earth and dehumanizes us. The 
Mahabharata, it seems, investigated and rejected the reformed secular modernity and 


its inane subjectivity nearly 2000 years ago. 


413 


Pravrtti- and Nivrtti Dharmas, Avatara, and Moksa 


Macrocosmically, dharma is closer to dhdrana than to regulating human affairs 
through pdlana. This becomes clear from the epic’s textual aspect, rather than the 
existential aspect. This is the design of avatarana (Mahabharata 1.2.76a, 1.61.99c, 
1.61.10lc, 1.61.102a, 1.62.1lc, 11.9.3c, 2.33.12c), bhardvatarana (3.45.2\c, 
12.326.92a, 12.328.33c, 12.337.3le, 16.9.29a), and rangdvatarana (12.283 4a), 
related as they are to the life of not intracosmic beings but the cosmos itself. The 
macrocosmic unfolding of pravrtti dharma is associated neither with ethics (the word 
is derived from ethos or group or community) nor with morality (derived from mores 
or social customs). It is thus in a sense beyond human initiative and pertains to the 
cycles of yugas. To give an example, our galaxy will be torn apart by the Andromeda 
galaxy in 3.75 billion years. This is not an example of God’s injustice or man's lack of 
ethics but the nature (dharma) of finitude and the sway of time. Bhardvatarana thus 
remains as a reminder of the finitude of socio-political and individual dharmas. How 
in the context of such cosmologically overpowering finitude are we to make sense of 
ourselves? The yugdntara or the interstices of yugas gives us a unique opportunity to 
do so. It enables us to envision the ontologic goal through the disruption of the 
continuity of ontic temporality. This is what the epic calls avatara. Hence Biardeau is 
right in relating avdtara (Being’s shining through into the manifold and densely 
material becoming) to bhakti (a being’s corresponding relation to Being) and both in 
turn to pralaya. Beginning with Brahmans and Ksatriyas fighting over svadharma and 
King Vasu, the first and foremost sovereign, the Moksadharmaparvan traces the 
soteriological path that goes upward from meso to micro to macrocosmic levels. Thus 


the Moksadharmaparvan fulfils the complete picture of dharma. 


This aspect of the Mahabharata as a projection on the cosmic background 
deserves to be dealt with in greater detail as it is an aspect which appears not 
to be widely known or understood. About the cosmic character of Sri Krsna, 
the epic itself is not in any doubt. He is ISvara. He is the Purusa of the 
Samkhyas; the Brahman, the Atman or the Paramatman of the Vedantins. The 
man of knowledge affirms that Vasudeva is All (Vasudevah sarvam iti. Gita 
7.19). Clearly he cannot be more. I may add, there is to my knowledge not a 


single passage in the Mahabharata which does presuppose the divinity or the 
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cosmic character of Sri Krsna; or, to put it more precisely, which does not 
assume that he is an Avatdra or incarnation of Visnu-Narayana, in the peculiar 
sense in which the word “Avatara” is used in Indian philosophy or 


metaphysics.'°° 


Without taking the pralaya and avatara and bhdrdavatarana into account, one ought 
not quickly surmise that dharma is simply “law.” Such a view would be completely 
alien to the way dharma is presented in the epic. It not only disembowels the text in 
relation to its argument concerning dharma; it also vitiates an understanding of 
dharma understood as “religion,” since religion is not merely socio-political identity, 
but an ontology that corresponds to every individual’s ultimate concern. While 
warning against adharma, the Mahabharata sets up an unrelenting labyrinth of 
possibilities which essentially shepherd the reader to realize the insufficiency of 
pravrttidharma. In doing so, it reveals the unconditioned and ultimate being, a 
revelation which is salvific. Thus Krsna—unlike Balarama—not remain completely 
beholden to regulative aspects of dharma. In fact, he ought not. Only by exceeding 
pravrttidharma, and revealing himself as the one true being can Krsna cogently, 
rationally, and manifestly provide a salvific opportunity. It is not necessary for Krsna 
to perform miracles or sacrifices or send plagues on the Kauravas or order their 
genocide, saying “the race of the Kauravas is hateful to me.” By his sheer presence as 
the ontological cipher, Krsna awakens ontological memory, and thus saves not by 
behaving as a human, but by also being god. Or rather, Krsna ought to “roleplay” his 
onticity in a manner engaging enough to attract beings, but convey his infinitude as 
the one Being. It is this connection between the finite and infinite that an avatdra 
reveals, it is this path the soul must follow that the avatdra forges open and holds 
patent. In doing so, pravrttidharma reveals its dependence and its foundation in 


nivrttidharma. It is called dharmasamsthapana. Let us look at this in light of the Gita. 


Krsna introduces the doctrine of his descent in chapter four of the Bhagavadgita 
suddenly, without precedent. In the previous chapter, Arjuna’s question was about 
what impels a man to commit evil (padpam, Bhagavadgita 3. 36.) Krsna had answered 


the question there by identifying desire and wrath, born of rajas as the cause, urging 


'6 Sukthankar, On the Meaning of the Mahabharata, 63. 


415 


Arjuna to kill this great enemy within (kama esa krodha esa rajogunasamudbhavah ... 
Jahi satrum mahabaho kamariipam durdsadam, Bhagavadgita 3.37—-43.) Then, the 
present chapter continues Krsna’s teaching by outlining a genealogy of the 
transmission of this teaching (yoga) through a series of recipients beginning with 
Vivasvat, Manu and a series of royal seers. Krsna’s declaration puzzles Arjuna. After 
all, Vivasvat and Manu belong at the inception of the cosmology, and, as Arjuna will 
soon realize, the universe has run its course. Krsna addresses Arjuna’s query and also 
continues his teaching by combining cosmology, transmission of the pedagogic 
ontology in the form of yoga, and Arjuna’s soul, ignorant of its transmigration on the 
one hand and his own self-conscious descent on the other. Krsna reveals himself as a 
self-conscious descent into becoming. “Although indeed I am unborn and 
imperishable, although I am lord of the creatures, I do resort to nature which is mine, 
and take birth through my [mdya].”'’’ This descent is cosmological and pedagogical. 
Its pedagogical value consists in the reversal of the cosmology; one could “ascend” to 
the original source by undoing, on an individual level, the work of creation. This 
teaching within the Bhagavadgita coincides with the textual intention of the epic: the 
apocalyptic references of the war (Jaya) coincide with the salvific ascent of the 
individual. “There have been many” Krsna informs Arjuna a few verses later, “who, 
rid of passions, fears and angers, and made pure by the austerities of insight, have 
immersed themselves in me, resorted to me, and become of one being with me” 


(Bhagavadgita 4.10). 


Inserted between these two—the descent of textual transmission, darkening along 
with the entropic nature of time'’—and the ascending soul purified through 


knowledge,” 


the Bhagavadgita explains Krsna’s descent. Krsna says, “For whenever 
the Law [dharma] languishes, Bharata, and lawlessness flourishes, I create myself. I 
take on existence from eon to eon, for the rescue of the good and the destruction of 


the evil, in order to re-establish the Law.” ''° There are two issues here, both relating 


'"7 Bhagavadgita 4.6. Van Buitenen glosses this verse with “God on occasion takes flesh (‘descends’) 
in the nature of which he is the substantial cause.” He translates maya as “wizardry” which is not a 
wrong translation, but misleading. 

'8 kaleneha mahata yogo nastah (Bhagavadgita 4.2) 

'0° jfidnatapasd pita (Bhagavadgita 4.2) 

"0 yada yada hi dharmasya glanir bhavati bharata | 

abhyutthanam adharmasya tadatmadnam srjamy aham || 

paritradndya sadhiindm vindsdya ca duskrtam | 
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to dharma. One is dharma understood in contradistinction to adharma. Adharma is 
anarchy, lawlessness, dissolute behavior, violence, invariably fed by undisciplined 
egoism. It is a possibility of existence in time, born of desire and anger, springing 
from rajas, as noted above. Thus Krsna is continuing Arjuna’s question in the 
previous chapter about why a man commits evil. The epic is unequivocal about 
criticism of adharma, there is no dharma debate that supports outright adharma. 
Dharma debates are either about conflicting dharmas, or the necessity of violence in 
pravrtti such as the food chain run on the logic of sacrifice. Whenever there are 
transgressions of dharma, there are also consequences. The second issue is not about 
adharma follows from this: absolute dharma is not possible in pravrtti. When one 
considers the wars of twentieth century, its destructions and genocides, one cannot but 
shudder at the violence of trying to make pravrtti perfect. The food and sacrifice issue 
keeps the epic focused in the necessary violence hidden in all Realpolitik: it is the 
perfect antidote to utopia madness. As a criticism of pravrtti then, the epic relentlessly 
problematizes dharma, urging constant rethinking, dialogue and debate, and the 


"I Not to make this distinction 


rational soteriology mediated through the intellect. 
between adharma and emancipation from the dharmagrha or the cosmos is a serious 
lapse. In spite of being a God, Krsna must accept the consequences—on a manifest, 


physical, level—of his actions. Including Gandhart’s curses. 


Salvation thus is never a mere relocation to another topos, heaven. Because we are not 
already in heaven, it is clear that heaven is spatially and temporal finite. Therefore, 
note on the chart on dharma the absence of the role played by svarga. Heaven as a 
goal is frequently repudiated in the epic, including the story of Garuda’s flight 
(Garuda refuses amrta for the safety of visnu padam), the Bali-Vasava-Samvada 
(Bali tells Indra that many thousands of Indras have passed away before him and that 
he, too, will one day be destroyed by Time), and the story of king Vasu’s fall from his 


aerial chariot in the Narayaniya.''* In the face of that ontological permanence, all 


dharmasamsthapandarthaya sambhavami yuge yuge |! (Bhagavadgita 4.7-8) 

' Bhagavadgita 15.20: etad buddhva buddhiman syat krtakrtyas ca bharata 

'? It is significant that just at the moment Bali explains to Indra the temporal nature of heaven 
(bahiinindrasahasrani samatitani vadsava | balaviryopapannadni yathaiva tvam Sacipate //, 
Mahabharata 12.217.54), the two see Sri appear in the direction opposite to the day-star as a “second 
sun” mounted on Garuda (akdase dadrSe jyotir udyatarcihsamaprabham // tayoh samipam sampraptam 
pratyadrsyata bharata / tat suparndrkacaritam Gsthitam vaisnavam padam | bhabhir apratimam bhati 
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temporal beings appear doomed in the maws of time. The rigorously philosophical 
conception of finitude as time, suffering and death should not be confused with a 
doctrine of sin and punitive satisfaction of law. While these aspects have a role to 
play in adharma—the message of the epic is decidedly not antinomian—the goal of 


moksa is to overcome finitude itself. 


The response to the violence inherent in pravrtti is the soteriology taught in it. This 
soteriology continues to bear the name of dharma (nivrtti) because it forces the 
virtuous individual to cleave to justice at all costs, even if the universe itself is the 
price to pay. But neither is resentment and self-mortification the answer. The complex 
question of dharma in the epic, divided as it is into pravrttidharma and nivrttidharma 
struggles to articulate a life which fulfils as non-violently as possible, a moderate life 
enjoying this world while simultaneously preparing for dehiscence from it. Towards 


the end of the epic, this sentiment is repeated: 


In former times, the great Rishi Vyasa, having composed this treatise, caused 
his son Suka to study it with him, along with these four Verses. —Thousands 
of mothers and fathers, and hundreds of sons and wives arise in the world and 
depart from it. Others will (arise and) similarly depart. There are thousands of 
occasions for joy and hundreds of occasions for fear. These affect only him 
that is ignorant but never him that is wise. With uplifted arms I am crying 
aloud but nobody hears me. From dharma is Wealth as also Pleasure. Why 
should not dharma, therefore, be courted? For the sake of neither pleasure, nor 
fear, nor cupidity should any one abandon dharma. Indeed, one should not 
abandon dharma even for the sake of life. Dharma is eternal. Pleasure and Pain 
are not eternal. Jiva is eternal. The cause (of Jiva’s temporal condition, i.e 


being embodied), however, is not so. 


In these four verses, in which the Bard quotes Vyasa to Saunaka in the outermost 
frame set in the Naimisa Forest, we see the father Vyasa teach his son about the 


connection between the text and its goal. The goal is dharma. More significantly, the 


trailokyam avabhdsayat //, Mahabharata 12.221.11c-12). Garuda here must signify the vaisnavam 
padam or the soteriological goal. 
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relation between the purusdrthas or the goals of life (wealth and pleasure) and 
dharma is situated on an absolute ground: eternity. The very word dharma 
etymologically derives from “support.” Time and the multitudinous beings in time are 
transitory, appearing and disappearing. The literary presentation of the epic, it is to 
remain faithful to this vision must present embodied beings as if characters in a play, 
while the dimension of their ontological depth—jiva—remains grounded 


ontologically through dharma. 


These are the many senses of dharma, their relation to finitude and salvation, and how 
the several senses work together to create a network of value and pedagogy in the 
epic. It only remains to be shown that they form a unified project, and are not 
disparate elements that exist chaotically in the epic text. Therefore I have chosen one 
contiguous passage from the epic, taken from the Narayaniya (chapter 322 of the 


Santiparvan of the Mahabharata). 


The passage I discuss here is the second half of the second chapter (12.322). In this, 
the composition of a proto-epic of a hundred-thousand verses is described. The seven 
sages spin out the text, with the “Self-born One” as the eighth. The creation of the 
epic is an act of one pointed intellectual focus and austerity. The text they create is the 
prototype of the epic not only the legendary ‘“one-hundred-thousand verse” 
appellation, but also in that the four goals of life—dharma, prosperity, pleasure and 
liberation—are described. However, this straightforward narrative of composition is 
given a brilliant new twist: the seven sages, called Citrasikhandins, are called the 
seven prakrti elements. Thus, the spinning out the proto-epic turns out to be also a 
cosmogony. The Jogos of the cosmos turns out to be the proto-logos of the epic. 
Fascinating ramifications follow. The epic Mahabharata is a copy of this proto-epic, 
which is a cosmology. The epic is not a mimesis of some empirically given universe, 
but it is a copy of a paradigm proto-epic. And this paradigm is simultaneously both 
text and universe, being spun out by sages who turn out to be elemental forces. The 
epic is thus a self-conscious imitation of a paradigm, one where both the universe and 
the text are themselves copies of each other, co-created by elements which are both 
authors of the epic and sires of the universe. When Vyasa, the authorial self- 


consciousness of the text presents himself as not only author but also progenitor, he is 
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repeating a paradigm of the proto-epic where both the text and universe are composed 
together. The genius of blending text and universe does not begin with Vyasa, but 


with the CitraSikhandins. 


Philosophically speaking, the genius of this literary device is to talk about the 
universe without reifying it. To speak of a created universe apart from the one true 
Being runs the risk of introducing mind-numbing and logic defeating dualism. The 
literary device of presenting all Becoming—text and universe—as mimesis thus draws 
its directive directly from a monistic ontology. Already when we are presented with 
the story as told in Naimisa by someone who heard it on Kuruksetra as repeated from 
a previous composition, etc., we know already that we are presented with the very 
process of mimesis itself, each step a mimesis. The frames are thus ontologically the 
center of the meaning of the epic, as is the mimesis within the text: all characters are 
incarnations of gods and anti-gods. The entire universe and the epic thus hangs in a 
semantic space, upheld by mimetic connections, illumined by the monistic ontology 
and seeking to fulfill itself by thematizing that one Being. Dharma is the name given 
to that semantic space where this Becoming can mimetically occur, thus the 


brahmdnda is also called dharmagrha. But mimesis has its ontological limit the One. 


The rest of the section works out this insight. The paradigm proto-composition will 
manifest the power of Being in its creative and destructive forms as Brahma and 
Rudra, the Vedas reveal themselves as the authority for the authorship of the universe 
and proto-epic, and dharma itself thus is reflected according to being and becoming 
as pravrtti and nivrtti dharmas. Scriptural tradition and cosmogenesis flow coevally 
from the proto-epic. This proto-epic, hidden in the twelfth book of the Mahabharata 
will exert its centripetal force all the way to the perimeter of the epic (the frames) and 
also to the beginning of the epic. Vasu is the inceptor of all main characters in the 
epic, and he does his work having thoroughly studied the proto-epic and following its 
regulative program. It is only after Vasu reads it and becomes “king,” endowed with 
rajasri does the proto-epic disappear, giving way to the epic we are reading, a Vasu 


epic. 
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CHAPTER 5: GLOSS 


The Unity of the Moksadharmaparvan 


The placement of the Narayantya in the Mahabharata is of special significance. It 
occupies the final portion of the Moksadharmaparvan which occurs in the 
Santiparvan, the twelfth book of the Mahabharata. This twelfth parvan contains 
didactic materials, which have been called didactic, encyclopedic accretions, leading 
Hopkins to call this book a pseudo-epic. But these scholarly views underplay the 
architecture of the parvan. Brockington is right to note that “Within the Santi-parvan, 
the longest part and the one generally seen as most characteristic is the Moksa- 
dharma-parvan. There is probably a broad chronological progression from the Rdja- 
dharma-parvan (12.1-128) through the Apad-dharma-parvan (12.129-167) to the 
Moksa-dharma-parvan (12.168-353)....”''? Brockington also cites how such a unity, 


one of progressive unfolding of argument, could be imagined. He writes: 


ZAEHNER, for example, argued for a progression, stating that ‘The scheme 
of the twelfth book of the Mahabharata resembles that of the Bhagavad-Gita 
in that its descriptions of liberation become increasingly theistic as the book 
moves towards its close.’ In so far as he regards the Nardayantya as its climax, 
such a view might possibly be justified, but in reality the final passage of the 
Moksa-dharma is the Ufncha-vrtty-upadkhydna. However, in another article 
published in the same year, ZAEHNER was less inclined to see the Moksa- 
dharma as a unity: ‘In the Epic rather more than half of the huge twelfth book 
is devoted to the subject of liberation, but much of it is inconsistent and 
confused because the subject always tends to get mixed up with cosmogony, 
so inextricably interconnected are the macrocosm and the microcosm in Hindu 


thought.’'"* 


"3 John L. Brockington, “The Structure of the Moksa-dharma-parvan of the Mahabharata,’ in On the 
Understanding of Other Cultures, ed. Piotr Balcerowicz and Marek Mejor (Warsaw: Oriental Institute, 
2000), 71. Brockington, however, adds “but this need mean nothing more than that accretions were 
normally at the end of the then existing material.” Ibid., Brockington, in this article, is choosing to err 
on Hopkins’ side as against Dahlmann’s more unitary view which held the didactic portions to be 
integral to the epic. But both stemmatalogical studies and evaluations of higher criticism show that the 
burden of proof that the epic is chaotic rests on the Hopkins camp, a task none of his followers have 
undertaken. 

"4 Tbid., 72-73. 
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Later, he writes: 


If the Nardyaniya were indeed the conclusion of the whole Moks a- 
dharmaparvan, then the view of it as the climax to which the rest has been 
building up would be attractive and perhaps justifiable. In reality the final 
passage is the Ufchavrtty-updakhydna (12.340—353), devoted to extolling the 
merits of living on the grain gleaned after harvest, since a brahman who 
follows this way of life is described as having become a great light which was 
like a second sun, illuminating all the worlds with his light (350.8—15). This 
represents a reversion to a more traditional practice (one alluded to, indeed, in 
some previous passages, such as 12.264, cf. also 3.254— 247), which 
FITZGERALD regards as a very late exaltation of brahman poverty, while— 
from its size if nothing else—the passage cannot easily be explained away as a 
mere afterthought or appendix. Indeed, it constitutes perhaps the strongest 


argument against a definite structure to the Moksa-dharma.'” 


For point A, indeed Zaehner is correct to argue for some order to the unfolding of the 
MDP, although he is disregarding the fact that soteriology is essentially linked to a 
cosmology. Biardeau for example clarified that Srsti provided a model for bhakti 
soteriologies, while Jaya provided a model for jfidna paths leading to nirvana. I would 
also disagree with Zaehner, in that the Bhagavadgita serves a very different purpose 
than the Narayantya. Here, issues of nivrtti are brought to the fore, although there is 


overlap of themes in both texts. 


For point B: The final passage of Moksadharmaparvan is the Ufichavrtty-upakhyana, 
a theme which is closely related to the theme of moksa: indeed, the fall of Vasu for 
interpreting aja as goat, not grain, is what causes his fall. If a text is concerned with 
the question of how to attain a specific form of moksa, then the means and methods 
used to obtain it are expected to be described. It is the scholar who feels that the 
Narayantya is unequivocally recommending Narayana bhakti as a form of 
confessional faith only, without philosophical and pragmatic ramifications, runs into 


problems. Ufichavrtty-upakhyana concludes the themes of sacrifice and living in 


"5 Thid., 81-82. 
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pravrtti that were set up in the earlier Vasu episodes. Thus, whatever the “definite 
structure” of the entire Moksadharmaparvan or Narayaniya may be, the Vasu sections 
and the Ufichavrtty-upakhyana do not provide definite evidence against such a 


structure, as Brockington and Fitzgerald wish to conclude. 


The Moksadharmaparvan in general and the Narayantya in particular thus remain 
open to questions concerning the overall architecture of the epic, the reservations of 
Hopkins, Brockington and Fitzgerald being based on very weak arguments. I have 
argued repeatedly for not underestimating the overall architecture of the Mahabharata 
in several works. In the course of these researches, I showed how the text ought not 
be read as a straightforward monovalent narrative, but with the recognition that 
certain texts within it serve as hypertexts. Thus the “front end material” of the 
Adiparvan provides the hermeneutic apparatus to help us understand the epic by 


providing mnemonic, etymological, thematic clues. 


The Place of the Narayantya in the Mahabharata 


The Narayaniya occurs in the twelfth parvan of the eighteen-parvan epic 
Mahabharata. The Bhagavadgita, which appears in the sixth parvan and the 
Narayantya which occurs in the twelfth parvan together divide the eighteen parvans 
into three sets of six parvans each. There are some similarities between these two 
texts, in that both these texts, in their own way, interrupt the flow of the narrative. The 
Gita occurs after the fall of Bhisma; thus it violates the narrative order. The 
Narayantya disrupts the narrative order even more seriously, in that it returns the text 
back to the outermost frame of narration, that is, the Saunaka-Sita frame set in 
Naimisa Forest. Both texts contain significant bhakti elements, which are inextricably 
linked to philosophical tracts of discussion. In fact, the Narayantya explicitly refers to 


the Gita, and sees itself as, in some way, following that previous text. 
samupodhesv anikesu kurupdndavayor mrdhe | 


arjune vimanaske ca gita bhagavatd svayam !|| 


dgatis ca gatis caiva pirvam te kathita mayd | 
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gahano hy esa dharmo vai durvijfieyo ’krtatmabhih \l''® 


The ekdnta dharma preached by the Narayantya is considered to be a version of the 
one given to Arjuna on the battlefield by Narayana, which was given by Arjuna to 
Narada in the presence of Krsna, Bhisma and the rsis. Vyasa obtains it from Narada, 
and gives it Vaisampayana who narrates it to Janamejaya. Thus the Narayaniya sees 
itself as explicitly the descendent of the Gita. Both texts contain a theophany in the 
form of a “Universal Form” and both stress bhakti, while not completely discounting 
Samkhya and Yoga. Yet, important differences must also be noted. Whereas the Gita 
is explicitly concerned with action, and thus stresses rana and yajia (war and 
sacrifice), the Narayantya stresses cosmology, an important correlate of soteriology. 
Admittedly this is a matter of emphasis: the Gita also contains teachings on yoga and 
moksa, and likewise the Narayaniya contains lengthy tracts on genealogical and 
cosmological elements and conflict. Yet the Gita is predominantly colored by its 
context: Arjuna’s incapacity to act in pravrtti, whereas the Narayantya is primarily a 
response to Yudhisthira’s questions concerning moksa. These contexts are further 
underscored by the fact that the sixth parvan in which the Gita occurs is a war book, 
whereas by the twelfth parvan, where the Narayantya occurs, the war is no longer an 
issue. Thus taking the continuities between the Gita and the Narayantya into account, 
as well as their contents and contexts, one can recognize the following architectural 


contours of the epic as a whole, vis-a-vis these two texts. 


Parvan Text Hermeneutic Function 
1 | Adi Pausya How to enter and read the text > 
2 | Sabha 
3 | Vana 
4 | Virata 
5 | Udyoga 
6 | Bhisma Bhagavadgita | How to live in pravrtti (eighteen 
chapters) 
7 | Drona 


"6 Mahabharata 12.336.8-9. 
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9 | Salya 

10 | Sauptika 

11 | Strt 

12 | Santi Narayaniya How to attain nivrtti (eighteen 
chapters) 

13 | Anusasana 

14 | ASvamedhika 

15 | ASramavasika 

16 | Mausala 

17 | Mahaprasthanika 

18 | Svargarohana Continuation > Back to the 
beginning 


Just as the epic itself was divided into a six-parvan initial unit which effectively 
“decides” the Kuru narrative with the fall of Bhisma, and punctuates this break with 
the Gita, the Narayantya also effectively “obtains” its goal by the sixth chapter where 


Narada obtains a vision of Narayana: 


janamejaya uvdca 
astaustd yair imam vyasah saSisyo madhusiidanam | 


namabhir vividhair esam niruktam bhagavan mama || 


Janamejaya said: 
When Vyasa along with his disciples offered worship to Madhustdana, those 
Names diverse, their etymological significance, my lord— (Mahabharata 


12.328.1) 


Janamejaya asks VaiSampayana for the various namess used by Rsi Vyasa and his 
disciples to glorify Madhusidana, along with their etymological significances. In 
response, the text connects the VaiSampayana frame with the innermost narrative, the 


Kuru narrative. Vaisampayana responds by relating a dialogue between Arjuna and 
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Krsna. Arjuna asks Krsna not only to recount his divine names, but also for their 


secret (guhydni) etymological significance. 


ydni namani te deva kirtitani maharsibhih | 
vedesu sapurdnesu yani guhydni karmabhih || 
tesam niruktam tvatto ’ham srotum icchami kesava | 


na hy anyo vartayen namnam niruktam tvam rte prabho || 


Your names, which O God, celebrated by the great rsis, 

Vedas and puranas: their secret powers 

Of their etymological significances, in their truth, I wish to hear, O KeSsava! 
There is no other [who can explain] the meanings of these names, except you, 


O Lord. (12.328.6—7) 


Thus, etymological enquiry, nirukti, pierces the Mahabharata, from its innermost core, 
where the Lord imparts this knowledge to Arjuna, and the Narayantya brings it from 
this level to the Janamejaya—Vaisampayana level. Two other narrations need to be 
mentioned. Janamejaya’s question opens the Arjuna—Bhagavan dialogue by 
mentioning Vyasa’s previous conversation with his disciples. The Mahabharata says 
that VaiSampayana is repeating what he heard from Vyasa (hanta te kathayisyami yan 
me prstah pura guruh, 12.327.15), thus referring to the most original narration the 
epic mentions of itself (Vyasa’s narration to his five disciples). Further, as soon as the 
Arjuna-Bhagavan dialogue is finished, the Narayantya reaches for its outermost 
frame, the Saunaka-Sauti frame. There, Saunaka will test UgraSravas on his 
knowledge of etymology (kim kdranam jaratkaror ndmaitat prathitam bhuvi | 
Jaratkaruniruktam tvam yathadvad vaktum arhasi, 1.36.2). Nirukti thus forms a 
guiding thread that goes through the two frames (Saunaka—Ugrasravas, Janamejaya— 
VaiSampayana) as well as that previous narration which VaiSampayana narrates to 
Janamejaya (Vyasa’s narration to his five disciples) and the interior dialogue between 


Arjuna and the Lord. 


Thus, between the etymology of Jaratkara narrated in the Adiparvan and the 


etymologies of the names of Narayana in the Narayantya, the full unrolling of the epic 
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occurs, proceeding from the monstrous destruction of Becoming to that Being which 


is unfallen. 


Yudhisthira’s Questions, the Universalization of Salvation and the Rejection of 


Heaven 


The Narayantya begins with Yudhisthira’s question about liberation. This is 
surprising after the Suka narrative in the preceding chapter, where the author’s son 
Suka exited the universe and the text. As both the biological progenitor of the 
characters in the text as well as the author of text, Vyasa guarantees the equivalence 
of the universe and the text. By exiting both, Suka enacts the desire for liberation and 
the method to achieve it. However, Suka is a singular figure, perfectly educated by a 
series of extraordinary teachers (Vyasa, Janaka, Narada), endowed with immense 
knowledge, insight, and capable of superhuman effort. Now when Yudhisthira asks 
about liberation for everyone—no matter what stage of life they are in—he is not 
repeating the topic of liberation but, as the future king, extending it to all. Yudhisthira 
is acting as a good king who ensures the welfare of all within the polis, but also their 
ultimate welfare. His egalitarian project coincides with the egalitarian vision of the 


epic itself: the Mahabharata, as the fifth Veda, is a Veda for all. 


This project of placing liberation within the range of possibility for all humans 
requires that the soteriological ontology or knowledge of Brahman and its realization 
be presented in a new way. This new way turns out to be a hierarchy of values, a 
theology. The philosophy of emanation, from the one to the many, already quite well 
developed in the Vedas (especially the Upanisads) provides the ladder for those 
seeking liberation to ascend to Brahman. The way down from Brahman to the 
universe is a specially configured cosmogony and avatdra. This is how the material 
and intellectual aspects of Brahman descend into the phenomenal level. Through its 
careful staging of the epic as another round in the conflict between gods and titans, 
and by modulating the narrative through themes of cosmogenesis and descent in the 
Adiparvan, the epic has already constructed a textual bridge between the universe and 
Brahman. The upcoming theology of bhakti represents the way up along the same 


hierarchical structure. Through bhakti, all individuals can actualize their potential for 
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liberation in their own way, without the difficulties inherent in the abstract conceptual 


framework and extreme austerity required in the case of Suka. 


This upward axis of bhakti towards liberation in Brahman requires disambiguation. 
The conflict of gods and titans had provided the text with a good model for descent 
and re-ascent to heaven. This model was easily recognizable — indeed daily enacted — 


in the Vedic ritual.''” 


But this model has heaven as its acme. Yudhisthira skillfully 
frames the goal of liberation as that “which is beyond” the “stable heaven.” Our naive 
belief presents heaven as the ultimate goal, and salvation is thought to be a relocation 
to this more paradisiac place where one endlessly gluts oneself with pleasures and 
avoids pain. Whether such places exist or not (the Vedic texts are explicit that they 
do), they are fraught with the fault of finitude and multiplicity, leading to change. 
Anything could happen in such a place and all views of heaven, whether the tradition 
we are presently studying or the Western one, explicitly enact a “fall.” Such falls are a 
repeating motif in the Mahabharata: Vasu, Nahusa, and even the god of heaven, Indra. 
Yudhisthira’s question dares to think beyond heaven as a goal to Brahman as the goal, 
represented here by Narayana. We do not gain anything by absurd “histories” which 


see the glorification of Narayana and the relative demoting of Indra and heaven as the 


product of sectarian mischief. 


The architecture of the text of the Mahabharata, the logic of its narrative which 
repeatedly problematizes dharma’s entropy within unfolding time (from the best age 
of Krta to the worst one of Kali), the self-consciousness of the text as the fifth Veda 
and an Upanisad, a text that promises not only the finite goals of dharma, artha, and 
kama but also moksa, the doctrine of descents of cosmogony and avatdra, the ascent 
of bhakti, the close braiding of narrative with philosophical discussions—all these 
point unequivocally to the philosophical project of the Mahabharata, which has 
Brahman as Narayana as its goal. And not heaven. And this point should be quite 
firmly understood as germane to the cogent philosophical argument unfolding in the 


epic both in terms of its form and content. The “text-historical’ ruminations are 


'” Cf. Bhagavadgita 3.14—15: 

anndd bhavanti bhitani parjanyad annasambhavah | 
yajndd bhavati parjanyo yajiah karmasamudbhavah || 
karma brahmodbhavam viddhi brahmaksarasamudbhavam | 
tasmat sarvagatam brahma nityam yajie pratisthitam || 
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neither scientific nor illuminating, even if we now see that the entire enterprise was an 
exercise in ignorance and futility. Heaven is the maximization of the goals in pravrtti. 
Narayana is the maximization of the ultimate goal of absolute, unchanging being, 
Brahman. The hierarchy between terrestrial, celestial (heavenly) and ultimate levels 
of reality are carefully articulated in the Narayaniya. Such a comprehensive vision 
will naturally include both pravrtti and nivrtti dharmas. The epic presents pravrtti 
according to four paradigms: srsti, vamSa, rana, and yajna. Of these, yajiia is the most 
paradigmatic of pravrtti. Nivrtti dharma is presented as double transcendence, that is, 
the twofold transcendence from the terrestrial to the celestial and going “beyond even 
that.”''* Finally, bhakti colors Narayaniya from the very beginning, Yudhisthira asks 
which God ought to be worshipped. The word here is arcet. The word has a rich 
history in Vedic literature, often meaning praising, honoring a deity. The epic retains 
this meaning and fashions it for a very specific form of worship that characaterizes 


classical Hinduism. Even to this day, the most staple temple ritual is arcana. 


Key Terms and Phrases 


grhasta: Although the term means “the householder,” one of the four asramas or 
stages of life, this term has a philosophical significance. The philosophical project of 
the Mahabharata combines the absolute goal of the individual with the welfare of the 
world. Thus each individual also has a specific social role to play. Terms such as 
kuladharma, jdatidharma, etc. guide the individual in playing this role. The social 
function of the individual is raised to a philosophical axiom in the Bhagavadgita in 
the teaching of “svadharma.” But because the social self is not the ultimate self, the 
individual must not identify with the agent of this action. The Mahabharata is 
concerned to provide a proper proportion and economy for integrating the pravrtti 
goals of welfare of the world, which provides material prosperity and lawful pleasure 
with the nivrtti goal of liberation. In doing so, the varndsrama system is presented as 
an idealized conceptual system. Within this system, the grhasta plays an important 
role, balancing the ascetic goal of renunciation with worldly goals. The praxis of 


bhakti and worship of deity facilitates this synthesis. Even while pursuing worldly 


'8 This is seen also in Plato, as I have shown in Vishwa Adluri, “The Importance of Being Er,” 
Proceedings of the IX Symposium Platonicum; Plato’s Politeia, vol. 1. International Plato Society 
(2010): 144-50. 
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goals, bhakti and worship present ways of retaining the memory of ultimate being in 
one’s daily life. Yudhisthira’s question is thus a demand upon Bhisma to defend the 


central elements of Hindu religious praxis. 


dhruvam: This term applies, ultimately to Brahman alone, which is immune to 
change. Cf. Bhagavadgita 12.3 (kiitasthamacalam dhruvam) and 17.18 (acalam 


dhruvam). 


giidham: The same as guhyam, deep, hidden. Refers not to a secret doctrine, but to a 
subtle doctrine. It is subtle because its subject matter is Brahman. Cf. Bhagavadgita 


15.20. 


itihdsam purdtanam: We must resist the urge to understand this term as a deficient 
category of what we today understand by “history.” We take history to be a self- 
evident epistemic standard, but that itself is a product of a time (modernity) and place 
(Europe). Nor is the term “myth” accurate, as this is also a largely pejorative term 
meaning mere fiction at best and falsehood at its worst. Aristotle says history is 
contingent and poetry is universal. In the case of the Mahabharata, there are two 
important considerations: First, this work of literature is inspired poetry, in the 
minimal sense that the poets versify a specific insight, vision, and experience. Thus 
the question of history is a bit irrelevant here to understand the content and meaning 
of the narrative. Second, the text has taken great pains to present the epic as an 
enactment of a recurring devdsura conflict, one which is ontologically merely a 
roleplay. In applying the category of history, we underestimate the complicated 
literary framework presenting the text as a performative play, and we overestimate 
our epistemic confidence. Is history made up of lasting real substances? Or changes? 
What is “real” in history? Is it merely sense perception and reportage? If so, then, are 
ethics, being, soul, freedom, causality, visible? Best therefore to read itihdsam 
purdtanam as philosophical experiences conveyed poetically. Like all great art, the 
particularity of persons and events is less important than the universality of the 


messages conveyed . 
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pitaivam me ’bhyabhdsata: This line indicates that the teaching is not empirical but 
revelatory, being passed down the generations from fathers (and teachers) to sons 
(and students).''? The transmission of wisdom is one of descent along a vertical axis 
of hierarchy. As in the case of the Bhagavadgita, it is followed soon by the textual 


descent of the One, Brahman, into the phenomenal world of multiplicity. 


nardyano hi visvatma caturmartih sandtanah | dharmatmajah sambabhiiva: Why 
should Bhisma tell the story of Narayana’s birth as the son of Dharma in the fourfold 
form, when the question asked by Yudhisthira was about liberation? In what way is 
liberation connected with question of the One appearing as four? Bhisma is first 


tracing the “way down.” 


'? Cf. Bhagavadgita 4.13: 

Sribhagavan uvaca | 

imam vivasvate yogam proktavdn aham avyayam | 
vivasvan manave praha manur iksvadkave ’bravit || 
evam parampardadpraptam imam rdjarsayo viduh | 

sa kaleneha mahata yogo nastah paramtapa !/ 

sa evayam mayéd te ’dya yogah proktah purdtanah | 
bhakto ’si me sakha ceti rahasyam hy etad uttamam || 
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APPENDICES 


Additional Verses in Other Manuscripts 


12.321.26 
After 26, T G1—3.6 M1.5—7 ins.: 
800* kam arcasi mahabhaga tan me brihtha prcechatah 


Tell me, highly fortunate one, as I ask: whom do you worship? 


123225 

After 5ab, M5 ins.: 

801.1* tasmad anujfiiam mama dehi deva 

801.2* tam vai drstva krtakrtyo bhavami 

Therefore God, grant me permission to leave. Having seen Him, I will be one who has 


done what needs to be done. 


12.322.16 

After 16, T G1—3.6 M6 Kumbh. ed. ins.: 

802.1* Samtanoh kathayam asa narado munisattamah 

802.2* rajfia prstah pura praha tatraham Srutavan pura 

Na‘rada the best of munis, told Samtanu, “asked by the king previously said; [and] 


there I have heard it before.” 


12.322.20 
After 20, K6 BO.6—9 Da3.a4 Dn1.n4 Ds D2.3.5.8 T G1—3.6 M1.5—7 editions ins.: 
803.1* anadimadhyanidhanam lokakartaram avyayam 


The undecaying creator of the world who is without beginning, middle or end 


12,322.26 

After 26, K6.7 BO.6—9 Da3.a4 Dn1.n4 Ds D2.3.4 (twice up to saptabhi in line 2, prior 
half).5.8.9 M1.5—7 Ca editions ins.: 

804.1* vedais caturbhih samitam krtam merau mahagirau 

804.2* asyaih saptabhir udgirnam lokadharmam anuttamam 

The insuperable dharma of the world, which emerged from the seven mouths was 


made consonant with the four Vedas on the great mountain Meru. 


432 


12.322.29 
After 29ab, K6 BO.6-9 Da3.a4 Dn1.n4 Ds D2.3.5.8 editions ins.: 
805.1* bhttabhavyabhavisyajfiah satyadharmaparayanah 


The follower of the true dharma, [who] knows the past, present and future. 


12.323.16 

After 

16, T G1—3.6 Kumbh. ed. ins.: 

806.0* uparicaravasur uvaca 

806.1* hutam tvayavadantha purodaSasya yavati 

806.2* grhita devadevena matpratyaksam na samSayah 
806.3* ity evam ukto vasuna sarosas cabravid guruh 
806.4* na yajeyam aham catra paribhitas tvayanagha 
806.5* tvaya pasur varitas ca krtah pistamayah pasuh 
806.6* tvam devam paSyase nityam na pasyeyam aham katham 
806=6* vasur uvaca 

806.7* pasuhimsa varita ca yajurvedadimantratah 

806.8* aham na varaye himsam draksyamy ekantiko harim 
806.9* tasmat kopo na kartavyo bhavata guruna mayi 
806=09 bhisma uvaca 

806.10* vasum evam bruvanam tu kruddha eva brhaspatih 
806.11* uvaca rtvijas caiva kim nah karmeti varayan 
806.12* athaikato dvitas caiva tritaS caiva maharsayah 


Vasu Uparicara said: 


There is no doubt whatever the portions of PurodaSa were offered by you, were 


accepted in front of my eyes by the God of gods. 


When Vasu said this to him, the infuriated guru said: sinless one, defeated by you, I 


will not sacrifice here. By you, [the sacrificial] animal was spared and an animal was 


made out of flour. You see the God always, why do I not see Him? 


Vasu said: 


Killing an animal [in a sacrifice] is prohibited according to the formulae of the Yajur 


Veda etc., I do not prohibit [sacrificial] killing. With single pointed focus, I see Hari. 
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Therefore you my guru ought not be angry with me. 

Bhisma said: 

Though Vasu was speaking thus, Brhaspati became angry. 

And he said to the priests [he] prohibiting said what is our karma? 


Ekata, Dvita and also Trita, as well as the rsis. 


12.323.17 
After 17ab, T G1.3.6 Kumbh. ed. ins.: 
807.1* Srnu tvam vacanam putra asmabhih samudahrtam 


Son, listen to the speech uttered by us. 


12.323.19 
For the ref., BO.8 Dn1.n4 Ds D2.3.8 Cal. Bom. ed. subst. the line: 
808.1* ekatadvitatritas cocus tatas citrasikhandinah 


Ekata, Dvita and Trita said, and the Citrasikhandins [said] 


12.323.21 
K6 B6-9 Da3.a4 Ds D5 ins. after 21: Dn1.n4 D2.3.8 after the first occurrence of 2 lef: 
809.1* varenyam varadam tam vai devadevam sanatanam 


That adorable bestower of boons, the eternal God of gods, 


12.323.22 
After 22ab, K6 BO.6—-9 Da3.a4 Dn1.n4 Ds D2.3.5.8 editions ins.: 
810.1* snigdhagambhiraya vaca praharsanakari vibho 


O Lord, causing delight with words which are affectionate and profound 


12:323.28 
T G1.3.6 M1.5-7 Kumbh. ed. ins. after 28ab: G2 after 27a: 
811.1* sahasabhihatah sarve tejasa tasya mohitah 


All were instantly struck by His brilliance and [were] confounded 


12.323 .39 
After 39ab, K7 D4.9 T G1—3.6 Kumbh. ed. ins.: 
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812.1* akasam pUrayan sarvam Siksaksarasamanvitah 


Consonant with phonetics and letters, filling the entire atmosphere, 


12.323.42 
After 42ab, K6 BO.6-9 Da3.a4 Dn1.n4 Ds D2.3.5.8 editions ins.: 
813.1* bhaktya paramaya yuktair manovakkarmabhis tada 


Then, with mind, word and action endowed with supreme devotion 


12.323.53 

After 53, K4.6 B0O.6—9 Da3.a4 Dn1.n4 Ds D2.3.5.8 editions ins.: 

814.1* anadinidhano ’vyakto devadanavapUjitah 

The undecaying [One] without beginning, middle or end, worshipped by gods and 


ddnavas. 


12.323.55 
After 55, K6 B0O.6—9 Da3.a4 Dn1.n4 Ds D2.3.8 editions ins.: 
815.1* sa raja rajasardila satyadharmaparayanah 


He, the king, tiger among kings, followers of the true dharma 


123242 

After 2, T G1—3.6 Kumbh. ed. ins.: 

816.1* tyam vai karmabhimir hi svargo bhogaya kalpitah 

816.2* tasmad indro mahim prapya yajamanas tu diksitah 

816.3* savantyapasoh kala agate tu brhaspatih 

816.4* pistam aniyatam atra paSvartha iti bhasata 

816.5* tac chrutva devatah sarva idam Ucur dvijottamam 

816.6* brhaspatim mamsagrdhnah prthak prthag arimdama 

This here is the land of actions [karmas], heaven is designed for enjoyments [of the 
fruits of these actions]. Therefore Indra, reaching the earth, is initiated indeed as a 
sacrifice. 

Having heard that, all the gods, desirous of flesh, separately said thus to the best of 


the twice-born, to Br haspati, “O subdue of the enemy!” 
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12.3245 

After 5, T G2.3.6 ins.: 

817.1* yusmakam ajabuddhir hi ajo bijam tad ucyate 

You think it is a goat, indeed. Bija (seed) is called Aja (goat). 


12.324.15 

After 15, T G1—3.6 Kumbh. ed. ins.: 

818.1* viruddham vedasttranam uktam yadi bhaven nrpa 

818.2* vayam viruddhavacana yadi tatra patamahe 

O king, if something is said contrary to the vedic sutras, and if we are of contrary 


speech, we will fall. 


12.324.21 
After 21, T G1—3.6 Kumbh. ed. ins.: 
819.1* viruddham vedaSastranam na vaktavyam hitarthina 


Such calamity has befallen upon on account of taking our side 


12.324.22 
After 22ab, T G1-—3.6 ins.: Kumbh. ed. cont. after 819*: 
820.1* asmatpaksanimittam te vyasanam praptam Idrsam 


Such calamity has befallen upon you on account of taking our side 


12.324.25 
After 25ab, K7 D4.9 ins.: 
821.1* tam bhakto ’si mahatmanam devadevam sanatanam 


You are the devotee of Him, who is the great soul, God of gods, the eternal One. 


12.324.26 
After 26ab, T G1—3.6 Kumbh. ed. ins.: 
822.1* kratum samapya pistena muninam vacanat tada 


Then, following the words of the munis, having concluded the sacrifice with flour, 


After 26ab T G1—3.6 Kumbh. ed. ins.: 
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823.1* grhitva daksinam sarve gatah svan aSraman punah 

823.2* vasum vicintya Sakras ca pravivesamaravatim 

823.3* vasur vivaragas tatra vyalikasya phalad guroh 

Having received sacrificial fees, all of them went to their own aSramas again. 
And thinking about Vasu, Indra entered Amaravatt. 


Vasu then went into the furrow in the earth, as a result of the great untruth. 


12.324.35 
After 35b, G1 ins.: 
824.1* grhitva tam vasum bhaktam sahasa vasudhatalat 


Quickly taking His devotee, Vasu, from the underworld. 


12.3251 

After 1, T1 G3.6 ins.: 

825.1* anindriyan anaharan anisyandan sugandhinah 

825.2* baddhafjaliputan hrstan jitam ta iti vadinah 

825.3* mahopanisadam mantram adhtyanan svaranvitam 

825.4* paficopanisadair mantrair manasa dhyayatah Sucin 

825.5* sasvatam brahma paramam grnanan stryavarcasah 

825.6* ptjaparan balikrtah stuvatah paramesthinam 

825.7* ekagramanaso dantan ekantitvam upasritan 

Transcending senses, not needing sustenance, without perspiration, fragrant, with 
palms joined, rejoicing, saying “you have won!” reciting the great upanis adic mantra 
with proper accent, with the five upanisdic mantras their minds thinking on the pure 
ones, being brilliant like the sun, uttering the supreme eternal brahman, engaged in 
puja, offering sacrifices, praising the supreme lord (paramestin), with concentrated 


minds, well-controlled, resorting to solitude... 


12.326.8 

For 8ab, B9 subst.: 

826.1* udgirams caturo vedafi Se[? n saSe]san vasudhadhipa 

Lord of the earth! Chanting the remaining four vedas [Or the vedas together with 


whatever is remaining] 
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12.326.25 
After 25ab, K6 B9 Da3.a4 Dn4 ins:.: 
827.1* na vidur munayas caiva yatharthyam munipumgava 


And O Bull amongst munis, the munis indeed did not know the truth 


12.326.27 

After the second occurrence of 27ab, K1.7 Da3.a4 D4.5.7.9 T G1-3.6 M1.5—7 (all 
second time) ins.: 

828.1* pasya jivasya mahatmyam ya evam gunabhojakah 

828.2* isal laghuparikranto na gunas tasya bhojakah 

Look at the greatness of the jiva, who thus is the enjoyer of gunas, who has gone 


around quickly and minutely. The gunas do not consume him. 


K7 D4.9 (all second time) cont.: 

829.1* sarvasthah sarvago viSvam gunabhun nirguno ’pi ca 

829.2* bhojyo *ham bhojako bhokta paktaham jathare ’nalah 

829.3* bhitagramam imam krtsnam prthak karma prthanmukham 

829.4* prakrtistho ’vatisthami na ca tisthami mirtiman 

829.5* pranapanapravarena Sariram prapya dhisthitah 

829.6* aham eva hi jamtinam nimesonmesakrd dvija 

829.7* mam tu janthi viprarse purusam sarvagam prabhum 

[He is the one who ] is everywhere, pervaded the entire universe, enjoys the gunas, 
and is also without gunas. I am the one who is enjoyed, one who enjoys and 
consumes, I am the cook, the fire in the stomach. This entire assemblage of beings of 
separate karma and different orientation I am established in my prakrti and not 
abiding in my manifest form. I am established having the covering of exhalation and 
inhalation (pranapana), [and] having obtained the body. Indeed, I alone am the cause 
of the closing and opening of the eyes of creatures. Know me indeed, Wise rsi, to be 


the ubiquitous Lord Purusa. 


12.326.29 
K7 D4.9 T G2.3.6 ins. after the second occurrence of 29ab: 
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830.1* kalo hi paramam bhitam manasy esa praliyate 


Time indeed is the highest entity, the mind merges into it. 


12.326.30 

K1.2.4.7 Da3.a4 D4.5.7.9 T G1.3.6 M1.5-7 (all second time) ins. after the second 
occurrence of 30cd (=(var.) 

829*, line 7): 

831.1* mam tu janthi brahmarse purusam sarvagam prabhum 


O Brahmarsi, know me as the ubiquitous lord Purusa 


12.326.34 

K1.2.4.7 Da3.a4 D4.5.7.9 T G1-3.6 M1 .5-7 (all second time) ins. after the second 
occurrence of 34: 

832.1* prthagbhutas ca te nityam ksetrajfiah prthag eva ca 

832.2* sattvam rajas tamas caiva na gunas tasya bhojakah 

832.3* ete paficasu bhitesu Sarirasthesu kalpitah 

All those bhutas are always separate. And ksetrajfiah is separate indeed. 

The gunas Sattva, rajas and tamas do not consume Him. 


And they are conceived in the five elements present in the body. 


12.326.47 
After 47, K6 B0O.6—9 Da3.a4 Dn1.n4 Ds D2.3.5.7.8 ins.: 
833.1* lalatac caiva me rudro devah krodhad vinihsrtah 


And indeed from my forehead Rudra emerged out of my anger. 


12.326.62 
After 62ab, G1 Kumbh. ed. ins.: 
834.1* evam rudraya manave indrayamitatejase 


Thus unto Rudra, Manu and Indra of immense brilliance 
12.326.71 


After the addl. colophon, Ds2 D7 T G1—3.6 Kumbh. ed. ins.: 
835=0* bhismah 
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835.1* naradas tv atha papraccha bhagavantam janardanam 

835.2* kesu kesu ca bhavesu drastavyo ’si maya prabho 

835=2* Sribhagavan uvaca 

835.3* Srnu narada tattvena pradurbhavan mahamune 

835.4* matsyah kirmo varahas ca narasimho ’tha vamanah 

835.5* ramo ramas ca ramas ca krsnah kalki ca te dasa 

835.6* pirvam mino bhavisyami sthapayisyamy aham prajah 

835.7* lokan vedan dharisyami majjamanan maharnave 

835.8* dvittyam kirmartipam me hemakitanibham smrtam 

835.9* mandaram dharayisyami amrtartham dvijottama 

835.10* magnam maharnave ghore bharakrantam imam punah 

Narada then questioned the Effulgent Lord Janardana 

And in which various forms, Lord, can you be seen by me? 

The Effulgent Lord said: 

Listen properly, great sage Narada, about these ten emanations 

Matsya, Ktrma, Varaha and Narasimha and also Vamana, 

Rama [Bhargava], Rama [DaSarathi] and [Bala] Rama and Krsna and Kalkin. 

First I will be born as a fish and I will establish creation (praja) I will uphold the 
worlds and the vedas, which are drowning in the great ocean. Similar to a golden 
peak, my tortoise form is considered the second. I will uphold [Mount] Mandara, O 
best of the twice—born, for the sake of [churning the ocean for] elixir. And again I will 


hold this burdened [earth] which has sunk in the terrible great ocean. 


12.326.74 
After 74ab, K6 BO.6—-9 Da3.a4 Dn1.n4 Ds D2.3.5.8 ins.: 
836.1* avadhyah sarvalokanam sadevasuraraksasam 


Which cannot be killed in all the worlds by the gods, titans and demons. 


12.326.75 

After 75, D7 T G1—3.6 Kumbh. ed. Cv ins:: 

837.1* jati gatva yajfiasadah stiyamano dvijottamaih 
837.2* yajfiastavam karisyami Srutva prito bhaved balih 


837.3* kim icchasi bato brihity ukto yace mahad varam 
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837.4* diyatam tripadimatram iti yace mahasuram 

837.5* sa dadyan mayi sampritah pratisiddhas ca mantribhih 

837.6* yavaj jalam hastagatam tribhir vikramanair vrtam 

Having matted hair and entering the sacrificial place being praised by the twice born 
I praise the sacrifice, having heard “may Bali be pleased” 

What do you wish, short one, tell me. Addressed thus I asked for a great boon. 

Only three steps [of land] be given: this I request of the great asura. 

Joyfully he gave, [what was] prohibited by his minister. 


12.326.76 

After 76, K6 BO.6—9 Da3.a4 Dn1.n4 Ds D2.3.8 Kumbh. ed. ins.: 

838.1* danavam balinam Srestham avadhyam sarvadaivataih 

The best of the strong ones [that is, Bali], the one who cannot be killed by all the 


gods. 


12.326.77 

After 77a, D7 T G1-3.6 ins.: 

839.1* dvavimsad yugaparyaye 

839.2* bhavisyami rsis tatra jamadagnisuto balt 

839.3* bahuviryayuto ramo 

At the turn of the twenty-second yuga, I will then become the son of Jamadagni, the 


powerful rsi, Rama, endowed with immense strength of arms. 


12.326.80 

After 80ab, K1.2.4.6.7 BO.6—9 Da3.a4 Dn1.n4 Ds D2-5.7—-9 T G1-3.6 Kumbh. ed. 
ins.: 

840.1* mahabala mahaviryah Sakratulyaparakramah 

The mightily strong, immensely powerful ones [the apes who help Rama], equal in 


valor to Indra 
12.326.81 


After 81, Da4 Ds D7 T1 G3.6 Kumbh. ed. ins.: 


841.1* tadrajye sthapayisyami vibhisana m akalmasam 
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841.2* ayodhyavasinah sarvan nesye *ham lokam avyayam 
841.3* vibhisanaya dasyami rajyam tasya yathakramam 

I will establish the immaculate Vibhisana in his kingdom. 

I will take all the denizens of Ayodhya to the undecaying world. 
I will gradually give his kingdom to Vibhisana. 


12.326.82 

For 82, D7 T G1-3.6 subst.: 

842.1* kalidvaparayoh samdhav astavimSe caturyuge 

842.2* pradurbhavam karisyami bhiyo vrsnikulodvahah 

842.3* madhurayam kamsahetor vasudeveti namatah 

842.4* trtlyo rama ity eva vasudevasuto bali 

On account of Kamsa, at the juncture of Kali and Dvapara yugas in the twenty—eighth 
cycle of four yugas, I will make my appearance again in Madhura [Mathura] by the 
name Vasudeva, the uplifter of the clan of Vrsnis. The third also the powerful Rama, 


son of Vasudeva. 


12.326.85 

After 85, D7 T G1—3.6 Kumbh. ed. ins.: 

843.1* krkalasabhitam ca nrgam mocayisye ca vai punah 

843.2* tatah pautranimittena gatva vai Sonitam puram 

843.3* banasya ca puram gatva karisye kadanam mahat 

Then, having gone to the blood-stained city for the sake of the grandson, 


Having gone to the city of Bana, I will commit the great destruction. 


12.326.87 

D7 T G1-3.6 ins. after 87: Kumbh. ed. after 88: 

844.1* kamsam keSim tatha kriram aristam ca mahasuram 
844.2* cantram ca mahaviryam mustikam ca mahabalam 
844.3* pralambam dhenukam caiva aristam vrsaripinam 
844.4* kaliyam ca vase krtva yamunaya mahahrade 
844.5* gokulesu tatah pascad gavarthe tu mahagirim 


844.6* saptaratram dharisyami varsamane tu vasave 
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844.7* apakrante tato varse girimirdhany avasthitah 

844.8* indrena saha samvadam karisyami tada dvija 

After subduing Kamsa and likewise cruel Kesi, and the great asura Arista, the 
powerful Canira and the mighty Mustika, Pralamba and Dhenuka, and also Arista in 
the form of a bull, and 

Kaltya in the great deep pool in the [river] Yamuna, I will then uphold the great 
mountain in Gokula, for the sake of the cows, for seven nights when Vasava [Indra] is 
pouring [down rain]. Then after the rain has passed away I will remain on the peak of 


the mountain. Then, twice—born one, I will converse with Indra. 


12.326.88 
After 88, Kumbh. ed. ins. 844* and cont.: 
845.1* laghvacchidya dhanam sarvam vasudevam ca paundrakam 


quickly snatching all the wealth, and Vasudeva Paundraka... 


12.326.89 
After 89, K6 BO.7—-9 Da3.a4 Dn1.n4 Ds D2.3.5.8 Kumbh. ed. ins.: 
846.1* sisupalam vadhisyami yajfie dharmasutasya vai 


In the sacrifice of the son of Dharma [Yudhisthira], I will indeed slay Sisupala 


Kumbh. ed. cont.: D7 T G1—3.6 ins. after 89: 
847.1* duryodhanaparadhena yudhisthiragunena ca 


Due to Duryodhana’s transgression and also due Yudhisthira’s character 


12.326.90 

After 90, K6 BO.6—9 Da3.a4 Dn1.n4 Ds D2.3.5.8 Kumbh. ed. ins.: 

848.1* yudhisthiram sthapayisye svarajye bhratrbhih saha 

I will establish Yudhisthira [as king] in his own kingdom, along with his brothers. 


12.326.91 
After 91, D7 T G1—3.6 Kumbh. ed. ins.: 
849.1* Sastrair nipatitah sarve nrpa yasyanti vai divam 


All the kings, felled by weapons, will go to the celestial region 
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12.326.92 

After 92ab, D7 T G1-3.6 ins.: 

850.1* rajyam prasasati punah kuntiputre yudhisthire 
When Yudhisthira, the son of Kunti, is ruling the kingdom 


12.326.94 

After 94ab, K6 BO.6—-9 Da3.a4 Dn1.n4 Ds D2.3.5.8 Ca ins:.: 

851.1* varaho narasimhas ca vamano rama eva ca 

851.2* ramo daSsarathis caiva satvatah kalkir eva ca 

Varaha, Narasimha, Vamana and Rama and also Rama DaSarathi and Satvata [Krsna] 


and Kalki as well. 


12.326.95 
After the third occurrence of 29c—30b, K1.2.4.7 D4.5.7.9 T G1-3.6 M1.5-7 ins.: 
852.1* purusah sarvam evedam aksayaés cavyayas ca ha 


All this is that Purusa, undecaying and unchanging. 


12.326.101 
On the other hand, D7 T G1-3.6 ins. after 101: 
853.1* srutva brahmamukhad rudrah sa devyai kathayat punah 


Having heard from Brahma, Rudra narrated it again to the goddess. 


12.326.110 
After 110, D7 T G1-3.6 ins.: 
854.1* evam paramparakhyatam idam Samtanuna srutam 


Thus this narrative passed down through a lineage was heard by Samtanu 


12.326.111 
After 111, K7 D4.9 ins:.: 
855.1* naradac caiva devarseh puranam aham aptavan 


And I obtained this purana from Narada, the divine rsi 


444 


12.326.113 

After 113, K1.2.4 read 120. D7 T G1-3.6 ins. after 113: K1.2.4 after 120: 

856.1* akhyanam uttamam cedam Sravayed yah sada nrpa 

856.2* sadaiva manujo bhaktah Sucir bhitva samahitah 

856.3* prapnuyad acirad rajan visnulokam sanatanam 

O protector of the people, that man, a devotee, who becoming pure and focused, 


narrates this insuperable narrative, king, quickly obtains the eternal world of Visnu. 


12.326.119 
After 119ab, K1.2.4 ins.: 
857.1* vasudevam mahatmanam srotavyam vidhiptirvakam 


Vasudeva, the Great soul, should be listened too according to proper procedure. 


12.326.120 
After 120, B6.7 ins.: 
858.1* pijaniyo sadavyagro munibhir vedaparagaih 


Focused and worthy of worship by the munis who are proficient in the veda 


12.326.124 

K6 B0.6.7.9 Da4 Dn1.n4 Ds2 D2.3.5.8 M1.5-7 editions ins. after 124: B8 D7 T Gl- 
3.6 after 120: 

859=0* bhisma uvaca 

859.1* etat te sarvam akhyatam naradoktam mayeritam 

859.2* paramparyagatam hy etat pitra me kathitam pura 

Bhisma said: 

All this is told to you, whatever is related by Narada and uttered by me. 

Surely, this has come down through tradition and was formerly told to me by my 


father. 


K6 BO.6-9 Da4 Dn1.n4 Ds2 D2.3.5.7.8 T G1-3.6 cont.: K1.2.4.7 Ds1 D4.9 editions 
ins. after 124: 
860=0* sitita uvaca 


860.1* etat te sarvam akhyatam vaisampayanakirtitam 
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860.2* janamejayena yac chrutva krtam samyag yathavidhi 

860.3* yiyam hi taptatapasah sarve ca caritavratah 

860.4* sarve vedavido mukhya naimisaranyavasinah 

860.5* Saunakasya mahasatram praptah sarve dvijottamah 

860.6* yajadhvam suhutair yajfiair atmanam parameSvaram 

The bard said: 

All this is told to you whatever was told by VaiSampayana, 

having listened to which, [whatever was to be done] was done by Janamejaya 
perfectly and following proper procedure. 

All of you have practiced austerities, and carried out vows; 

you, foremost knowers of Veda, inhabitants of Naimisa Forest. 

You are all the best of twice-born ones and you have come to this great sacrificial 
session of Saunaka. 


Sacrifice to your Self, and also to that Great Lord, with well-offered sacrifices. 


12.327.4 

After 4, K1.2.4.6.7 BO.6-9 Da4 Dn1.n4 Ds D2—-5.7-9 T G1-3.6 Cn editions ins.: 
861=0* siita uvaca 

861.1* janamejayena yat prstah Sisyo vyasasya dhimatah 

861.2* tat te *ham kirtayisyami pauranam Saunakottama 

861.3* srutva mahatmyam etasya dehinam paramatmanah 

861.4* janamejayo mahaprajiio vaisampayanam abravit 

The bard said: 

I will relate to you, O excellent Saunaka, 

that ancient matter which the disciple of the intelligent Vyasa was asked by 
Janamejaya. 

Having heard that glorification of this Supreme Self (paramatman) of all embodied 
beings, 


Janamejaya of great wisdom addressed Vaisampayana. 
12.327.19 


After 19ab, K6 ins.: 


862.1* kim tu brahmatha rudro va devata rsayas tatha 
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862.2* prayah pravrttimargasthah kasya devasya Sasanat 

862.3* ke vai nivrttimargasthah kasya devasya Sasanat 

862.4* ke vai yajante sarve ’pi ka esam iSvarah parah 

But due to which god’s order do Brahma, Rudra or the gods and also rsis often follow 
the way of pravrtti? Who are those who are on the path of nivrtti [and] due to which 
god’s order? And also who are all those who make offerings? Who is Isvara, the 


transcendent? 


12.327.30 
After 30ab, K7 D4.9 ins.: 
863.1* etan vai sumahabhagan rsiml lokapitamahan 


These ones indeed, who are highly fortunate rsis, grandfathers of the world 


1232713 
After 73ab, DS ins.: 
864.1* tripadahino dharmas ca yuge tasmin bhavisyati 


And in that yuga, dharma will become bereft of three legs. 


12,32745 

D7 (first time) ins. after 74ab: D7 (second time) T1 G1-—3.6 after 75: T2 after 74abc: 
865.1* tatra vadhyanti paSavo yupesv atra nibadhyate 

There the [sacrificial] animals are killed. Here is tied [the animal] to the sacrificial 


posts. 


12,327.76 
After 76, K6 BO.6—9 Da3.a4 Dn1.n4 Ds D2.3.5.8 ins.: 
866.1* deva devarsayas cocus tam evamvadinam gurum 


The gods and the divine rsis said to that guru who was saying thus 


12.327.78 
After the ref., D7 T G1-3.6 ins.: 
867.1* guravo yatra ptjyante sadhuvrttah Samanvitah 


867.2* vastavyam tatra yusmabhir yatra dharmo na htyate 
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You should stay there where well behaved and [self—] controlled gurus are honored 


[and] where dharma is not abandoned. 


12.327.89 
For 89, K1.2.4 subst.: 
868.1* sa adih sa ca madhyam vai buddhah srjati vai jagat 


He is the beginning, he is the middle, indeed the enlightened one creates the world. 


12.327.106 

After 106, B6 ins.: 

869.1* ity aha bhagavan vyasah paraSarasutah prabhuh 

Thus spoke the Effulgent Lord Vyasa, the mighty one, son of ParaSara. 


12.328.19 

After 19, Ds D8 Cs ins.: 

870.1* yo ’sau rudrah so *ham asmi yo ’ham asmi Sivah parah 

870.2* yatha rudras tathaham ca navayor antaram tatha 

He who is Rudra, that I am, I am the supreme Siva. And as Rudra is, so am I. And 


there is no difference between us. 


12,329.26 

After 26 5, D7 T G1—3.6 Kumbh. ed. ins.: 

871.1* evam ukto dadhicas tan abravit |1| sahasram varsanam 

871.2* aindram padam avapyate maya yadi jahyam I2I tathety uktvendrah 

871.3* svasthanam dattva tapasvy abhavat |3| indro dadhico ’bhavat |4l 

871.4* tavat pirne sendra deva agaman kalo ’yam dehanyasayeti |5| 

After 26, Kumbh. ed. ins.: 

872.1* Srutir apy atra bhavati | indro dadhico ’sthibhih krtam 

872.2* (Rv. 1.84.13a) iti | 

Having been told thus, Dadhica said to them [1] for a thousand years the position of 
Indra is obtained by me if I die [2] Saying “so be it,” Indra giving [to him] his 
position became an ascetic. [3] Indra became Dadhica. [4] When that much was 


complete, the gods came together with Indra saying “this is the time for leaving the 
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body.” 


There is also scripture that “Indra fashioned [a weapon] with the bones of Dadhica” 


12,329.27 
After 27 3, D7 T G1—3.6 Kumbh. ed. Cv ins:.: 
873.1* taksna yajfiapasoh Siras te dadamity uktva 


Having said, “I give you the head of the sacrificial animal,” Taksan 


12.329 41 

After 41 2, D7 T G1-3.6 Cs.v ins:.: 

874.1* vanitasu rajah | vrksesu niryasah | girisu Sambah | 

874.2* prthivyam Usarah III te *sprsyah I2| tasmad dhavir alavanam 

874.3* pacyate I3ll 

In the women, menstrual blood. In the trees, resin. In the mountains, thunderbolt. In 
the earth, saline soil, [1] they are untouchables [2] therefore the oblation is cooked 


without salt. [3] 


On the other hand, D7 T1 G1.3.6 Kumbh. ed. ins. after 41: 

875.1* nahusasya Sapamoksanimittam devair rsibhir yacyamano ’gastyah 

875.2* praha | 

875.3* yavat svakulajah srtman dharmarajo yudhisthirah 

875.4* kathayitva svakan praSnan svam bhimam ca vimoksyate | 

Agastya, supplicated by the gods and rsis for the sake of Nahusa’s liberation from the 
curse, said: Until the fortunate king of dharma, Yudhisthira, born in your lineage, 


having answered your own questions liberates you and Bhima. 


12,329.44 
After brahmabhitena, K6.7 V1 Dn1.n4 Ds D2—5.7—9 Cs Kumbh. ed. ins.: 
876.1 aditih Sapta aditer udare bhavisyati vyatha 


Aditi is cursed. There will be grief in Aditi’s womb. 


12.329.48 
After 48, D7 T G1—3.6 Kumbh. ed. ins.: 
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877.1* punar uma daksakopad dhimavato girer duhita babhiva 


Again, Uma, out of anger with Daksa became the daughter of Mount Himavat. 


12.330.1 
Before lab, D7 T2 G2.3.6 Kumbh. ed. ins.: 
878.1* namnam niruktam vaksyami Srmusvaikagramanasah 


I will related the etymology of [my] names. Listen with a focused mind. 


12.330.18 
After 18, D7 T G2.3.6 ins.: 
879.1* adho na ksiyate yasmad vadanty anye ’py adhoksajam 


Since nothing perishes below others also say adhoksaja. 


12.330.24 

After 24, K7 D4.9 ins:.: 

880.1* nadimantam na cantam ca kada cid vidyate surah 

The gods never know [him] who is without a beginning, and they do not know the 


end. 


12.330.49 

On the other hand, Kumbh. ed. ins. after 49: 

881.1* rudrasya bhagam pradadur bhagam ucchesanam punah 

881.2* srutir apy atra bhavati vedair uktas tatha punah 

881.3* ucchesanabhago vai rudras tasyocchesanena hotavyam iti sarve 

881.4* gamyartpena tada Il 

They gave Rudra’s portion and also the remaining portion. There scripture about this. 
It is describe in the Vedas also. “Rudra is the one has the remainder as his portion, 


offering is to be given with its remainder” say everyone in an understandable form. 


12.330.71 
After 71, K1.2.4.6.7 V1 B0O.6—9 Da3.a4 Dn1 .n4 Ds D2—5.8.9 Kumbh. ed. ins.: 
882.1* yah sa te kathitah pirvam krodhajeti punah punah 


882.2* tasya prabhavam evagryam yac chrutam te dhanamjaya 
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He is that who I have told you again and again to be born out of anger, Dhanamjaya, 


this is his supreme power which you have heard. 


12.331.13 
After 13cd, T2 G1.2 ins:.: 
883.1* drstavan yo harim devam narayanam ajam vibhum 


He who saw the God Hari Narayana, unborn and ubiquitous. 


12.331.18 

On the other hand, K1.2.4 V1 (marg.) ins. after 18: 

884=0* siita uvaca 

884.1* evam prstas tada rajfia paraSaryo mahamunih 

884.2* samipastham tatah Sisyam vaiSampayanam abravit 

884.3* bruhy asmai sarvam akhilam yad vrttam naradasya ha 

884.4* tayoh sakasam gatva ca yatha sa krtavan punah 

while D7 T G1-3.6 ins. after 18: 

885=0* siita uvaca 

885.1* tasya tad vacanam Srutva krsnadvaipayanas tada 

885.2* Sasasa Sisyam asinam vaisampayanam antike 

885.3* tad asmai sarvam acaksva yan mattah Srutavan asi 

885.4* guror vacanam ajiiaya sa tu viprarsabhas tada 

885.5* acacakse tatah sarvam itihasam puratanam 

The bard said: 

Being asked thus by the king, the great sage, son of ParaSara, said to VaiSampayana, 
his disciple who was near. Tell this one everything, without remainder the account of 
Narada, and also, what he did approaching those two. 

The bard said: 

Having heard that speech of his, Krsna Dvaipayana then ordered his student 
VaiSampayana who was sitting nearby: narrate all that to him which you have heard 
from me. And understanding his Guru’s speech, that bull among the wise, then 


narrated the entire itihasa puratana. 


12.331.19 


451 


After 19, Tl G3.6 repeat 7; while Tl G3.6 ins. after the repetition: T2 G1.2 ins. after 
19: 

886.1* nasti narayanasamam na bhitam na bhavisyati 

886.2* etena satyavakyena sarvarthan sadhayamy aham 

886.3* naradena pura ya me gurave vinivedita 

886.4* rsinam pandavanam ca srmvatoh krsnabhismayoh 

There is nothing equal to Narayana, there never was, there never will be. 

By this true statement, I will accomplish all my goals. 

That which was previously revealed to my guru by Narada when rsis and Pandavas 


and also Krsna and Bhisma were listening. 


12.331.43 
After 43, K6 V1 B0O.6—9 Da3.a4 Dn1 .n4 Ds D2.3.5.8 Kumbh. ed. ins.: 


887.1* hetus cajfiavidhanam ca tattvam caiva mahayasah 


That one great fame is the cause, the order, rule etc, and also the truth. 


12.331.51 

After 51, G1 ins.: 

888.1* ananyadevatabhaktir ananyamanuta hareh 

888.2* ananyasevyata visnor ananyarcyatvam eva ca 

888.3* brahmarudradisamyatvam buddhirahityam eva ca 

888.4* ananyadevalayagatir ananyabhaktadyaviksanam 

888.5* tatha karmaphalasango hy ekantitvam idam matam 

Devotion to no other god than Hari, and not thinking of anything else than Hari, 
Serving none other than Visnu and also wroshipping none other 

Having similarity to Brahma, Rudra etc, going beyond the intellect 

Not going to the abode of any other god not seeing the union with any other devotee 
And also not having having attachment to the fruit of action indeed is considered as 


ekantitvam. [IMP for me Ma please check!] 
12.332.13 


After 13, V1 B6.8 D7 T G1-3.6 M1.5—7 Kumbh. ed. ins.: 


889.1* jvalamali mahateja yenedam dharyate jagat 
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He is the one having a garland of flames, great splendor, by whom the universe is 


upheld. 


12,332.21 

D7 T G2.3.6 Kumbh. ed. ins. after 21: M1.5-—7 after 20: 

890.1* svarthena vidhina yuktah sarvakrcchravrate sthitah 

Observing the sarvakrcchra vow, [He was] engaged in the injunction which has its 


own purpose. 


12.332.23 
After 23, K6 V1 BO.6—9 Da3.a4 Dn1.n4 Ds D2.3.5.8 Kumbh. ed. ins.: 
891.1* sarvam sa te kathitavan devadevo mahamune 


The God of gods has told you everything, great sage. 


12.334.12 

After 12ab, K1.2.4.6.7 V1 BO.6—9 Da3.a4 Dn1.n4 Ds D2—-5.7—-9 T G1—3.6 Kumbh. 
ed. ins.: 

892.1* prstena Saunakadyeha naimisaranyavasisu 

Today being asked here among the dwellers of the Naimisa Forest beginning with 


Saunaka 


12.335.7 

After 7, K7 D4.9 ins.: 

893.1* tat te *>ham sampravaksyami sarvam tac chrnu Saunaka 

while MS ins. after 7: 

894.1* krsnadvaipayanam vyasam rsim vedanidhim prabhum 

894.2* paripapraccha rajendrah pariksita yudhisthirah 

All that I will expound to you, listen to that Saunaka. 

O Pariksita [Janamejaya], Yudhisthira the best among kings enquired of Lord Krsna 


Dvaipayana Vyasa, the rsi [who is] the repository of Vedas. 


12.335.17 
After 17ab, Kumbh. ed. ins.: 
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895.1* adikarma sa bhutanam aprameyo harih prabhuh 


He is the creator of beings, the immeasurable Lord Hari. 


12.335.63 
After 63ab, T1 G3.6 ins.: 
896.1* vibuddhah sumahateja yodhayam 4sa tav ubhau 


Wise and endowed with great brilliance, he fought with those two. 


12.335.68 

After 68, M5 ins.: 

897=0* vaiSampayana uvaca 

897.1* evam sa bhagavan vyaso gurur mama visam pate 

897.2* kathayam asa dharmajfio dharmarajiie dvijottamah 

VaiSampayana said: 

Unto King Dharma, O lord of the people, thus spoke my guru Lord Vyasa, [who is 


the], best of the twice—born [and who is the] knower of dharma. 


12.335.82 

After 82, K7 Dn1.n4 Ds D2-5.8.9 Cs Kumbh. ed. ins. (=[var.]6.40.14): 

898.1 adhisthanam tatha karta karanam ca prthagvidham 

898.2 vividha ca tatha cesta daivam caivatra paficamam 

Substratum as well as doer and action of various kinds, and likewise the manifold 


movement, divinity and destiny is the fifth one here. 


12.336.16 
After 16, K7 D4.9 ins:.: 
899.1* valakhilya mahatmano dharmaya pradadus ca tam 


And the valakhilyas, the great souls, gave him to dharma. 


12.336.61 
On the other hand, T1 G3.6 ins. after 61: 
900.1* tad eva kevalam sthanam muktanam paramam bhavet 


That alone becomes the singular, supreme abode of the liberated 
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12.336.74 

After 74 (DS5.7 after ref.), K1.2.4.6 V1 BO.6—9 Da3.a4 Dn1.n4 Ds D2—5.7-9 editions 
ins.: 

901.1* vada sarvam yathadrstam pravrttim ca yathakramam 


Tell everything just as it is seen and about pravrtti in proper order. 


12.337.26 

After 26, K1.2.4.6.7 V1 (marg.) BO.6—9 Da3.a4 Dn1.n4 Ds D2-5.7-9 T1 G1.3.6 Cs 
Kumbh. ed. ins.: 

902.1* badham ity eva krtva sa yathajfiam Sirasa hareh 


“Yes certainly!” thus accepting with obeisance the command of Hari 


D7 T1 G3.6 cont.: 
903.1* tathakaroc ca dharmatma brahma lokapitamahah 


And Brahma, grandfather of the world, having dharma as his soul, did accordingly 


12.337.51 
After 51, K6 V1 BO.6—9 Da3.a4 Dn1.n4 Ds D2.3.5.8 Kumbh. ed. ins.: 
904.1* bhavisyati mahasattva khyatis capy atula tava 


Incomparable will be your fame, Great being! 


12.337.52 

After 52, K6 V1 BO.6—9 Da3.a4 Dn1.n4 Ds D2.3.5.8 Kumbh. ed. ins.: 

905.1* yat kim cid vidyate loke sarvam tan madvicestitam 

905.2* anyo hy anyam cintayati svacchandam vidadhamy aham 

Whatever is in this world, all that is my doing. One thinks of the other one [but] I act 


according to my wish. 


D7 T G1-3.6 ins. after 12.326.93: Kumbh. ed. after 12.326.92: 
App 31.1 tatah kaliyugasyadau bhitva rajatarum Sritah 
App 31.2 bhasaya magadhenaiva dharmarajagr he vadan 


App 31.3 kasayavastrasamvito munditah Sukladantavan 
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App 31.4 Suddhodanasuto buddho mohayisyami manavan 

App 31.5 sadrah sraddhesu bhojyante mayi buddhatvam agate 

App 31.6 bhavisyanti narah sarve mundah kasayasamvr,tah 

App 31.7 anadhyaya bhavisyanti vipras cagnivivarjitah 

App 31.8 agnihotrani sidanti gurupija ca nasyati 

App 31.9 na Sr,nvanti pituh putra na snusa naiva matarah 

App 31.10 na mitram na kalatram va vartate hy adharottamam 

App 31.11 evam bhitam jagat sarvam Srutismr,tivivarjitam 

App 31.12 bhavisyati kalau nagno hy asuddho varnasamkarah 

App 31.13 tesam sakasad dharmajiia devabrahmadviso narah 

App 31.14 bhavisyanti hy aSuddhas ca nyayacchalavibhasinah 

App 31.15 ye nagnadharmasSrotaras te samah papaniscayaih 

App 31.16 tasmad ete na sambhasya na sprastavya hitarthibhih 

App 31.17 upavasatrayam kuryat tatsamsargavisuddhaye 

App 31.18 tatah kaliyugasyante brahmano haripingalah 

App 31.19 kalkir visnuyaSahputro yajfiavalkyapurohitah 

App 31.20 sahaya brahmanah sarve tair aham sahitah punah 

App 31.21 mlecchan utsadayisyami pasandams caiva sarvasah 

App 31.22 pasandisatkan hatva vai tatrantahpralaye tatah 

App 31.23 aham pascad bhavisyami yajiiesu niratah sada 

Then, at the beginning of Kaliyuga, being born as Buddhah, the son of Suddhodhana, 
having saffron colored robes, with shaved head, white teeth, and talking in the abode 
of Dharmaraja, resorting to the rajataru [Bodhi tree?], speaking in the vernacular 
language of the Magadha, I will enchant [delude?] mankind. 

When I have attained Buddhahood, the Stdras will be served food in éraddha 
ceremonies. All the men will have shaved heads and wear saffron. The learned 
brahmanas will be without study and will not [maintain sacrificial] fires. Agnihotras 
(daily morning and evening ritual offerings in the Srauta fire sacrifices) will cease. 
Honor of gurus will disappear. Sons will not listen to their fathers; neither will the 
daughters—in—law nor mothers. Neither friend nor wife maintain the proper position. 
Thus the entire world, which has come into existence, will become bereft of Sruti 
(Scripture) and smrti (religious and legal code). In the Kali age there will be flagrant 


mixing of castes leading to impurity. 
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In the vicinity of all these, the people who know dharma will become despisers of 
gods and Brahman. [They] will become corrupt and talk sophistically. Those who 
listen to this shameless dharma become intent on sin. 

Therefore these are not to be conversed with and they should not be touched by those 
who seek welfare. One should fast three times for the sake of purification caused by 
contact with them. 

Then at the end of Kaliyuga, a brahmana of golden hue, Kalki, the son of Visnu’s 
fame, whose priest is Yajfiavalkya, all whose companions are brahmanas. Together 
with them, I will completely uproot the mlecchas and also all the skeptics. And 
having killed the six skeptics in the last deluge I will later become always engaged in 


sacrifices. 


K1.2.4.6 BO.6-9 Da3.a4 Dni.n4 Ds D2.3.5.7.8 T G1-3.6 Kumbh. ed. ins. after 
12.331.1; V1 after 6: 

App. 32.1 sarvasramabhigamanam sarvatirthavagahanam | 

App. 32.2 na tatha phaladam saute narayanakatha yatha | 

App. 32.3 pavitangah sma samvrttah Srutvemamaditah katham | 

App. 32.4 narayanasrayam punyam sarvapapapramocanim | 

App. 32.5 durdarso bhagavandevah sarvalokanamaskrttah | 

App. 32.6 devaih sabrahmaikh krtsnauranyaiscaiva maharsibhih | 

App. 32.7 drstvannarado yatra devam narayanam harim | 

App. 32.8 ninametadhyanumatam tasya devasya sUtaja | 

App. 32.9 yaddrstvanjagannathamaniruddhatanau sthitam | 

App. 32.10 yatpradravatpunarbhtyo narado devasattamau | 

App. 32.11 naranarayanau drstum karanam tadbravihi me | 

App. 32.12 tasminyajfie vartamane rajnah pariksitasya vai | 

App. 32.13 karmantaresu vidhivadvartamanesu Saunaka | 

App. 32.14 krsnadvaipayanam vyasamrsim vedanidhim prabhum | 

App. 32.15 paripapraccha rajendrah pitamahapitamaham | 

O bard, neither a visit to all the hermitages, nor a plunge in all the sacred fords, is as 


fruitful as the narrative of Narayana. 
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Having listened from the very beginning to this auspicious narrative regarding 
Narayana, which liberates from all sins, we have now become those whose bodies 
have become purified. 

The Effulgent God, adored by all worlds is difficult to behold by all the gods together 
with Brahma and all the other great rsis. 

O son of the bard! It was indeed the God’s wish that Narada saw the God Narayana 
Hari. 

Tell me the reason why Narada saw the Lord of Universe stationed in the body 
Aniruddha and why Narada rushed immediately to see the two great gods Nara and 
Narayana again. 

The bard said: 

While the sacrifice of the royal son of Pariksit was going on Saunaka, while there 
were the intervals between the rites as per rule, that Indra among kings queried the rsi, 
the Lord Krsna Dvyaipayana Vyasa who was the repository of knowledge and the 


grandfather of his grandfather. 


App. 32.16 Svetadvipannivrtena naradena surarsina | 

App. 32.17 dhyayata bhagavadvakyam cestitam kimatah param | 

App. 32.18 badaryasramamagamya samagamya ca tavrst | 

App. 32.19 kiyantam kalamavasatkam katham prstvamésca sah | 

What was done after this by Narada the divine rsi who had returned from Svetadvipa, 
contemplating on the words of the Effulgent Lord? 

Having arrived at Badari hermitage and having approached the two rsis, how long did 


he dwell there, and which narrative did he ask about? 
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Manuscripts Used for the Critical Edition of the Narayanitya 


Adhyaya | Manuscripts available Manuscripts missing 
12.321 K1.2.4.6.7, BO.6-9, Da3.4, Dn1.4, | V1, D6.7, S1 missing from 323.14 
Ds1.2, D2-5.8.9, T1.2, G1-3.6, | onwards 
M1.5-7, S1 only upto 321.13d 
12.322 K1.2.4.6.7, BO.6-9, Da3.4, Dn1.4, | $1, V1, D6.7 
Ds1.2, D2-5.8.9, T1.2, Gl-3.6, 
M1.5-7 
12.323 K1.2.4.6.7, BO.6-9, Da3.4, Dn1.4, | $1, V1, D6.7 
Ds1.2, D2-5.8.9, T1.2, Gl-3.6, 
M1.5-7 
12.324 K1.2.4.6.7, BO.6-9, Da3.4, Dn1.4, | $1, V1, D6.7 
Ds1.2, D2-5.8.9, T1.2, Gl-3.6, 
M1.5-7 
12.325 K1.2.4.6.7, BO.6-9, Da3.4, Dn1.4, | $1, V1, D6 
Ds1.2, D2-5.7-9, T1.2, Gl-3.6, 
M1.5-7 
12.326 K1.2.4.6.7, BO.6-9, Da3.4, Dn1.4, | $1, V1, D6 
Ds1.2, D2-5.7-9, T1.2, Gl-3.6, 
M1.5-7 
12.327 K1.2.4.6.7, BO.6-9, Da3.4, Dn1.4, | $1, V1, D6 
Ds1.2, D2-5.7-9, T1.2, Gl-3.6, 
M1.5-7 
12.328 K1.2.4.6.7, BO.6—9, Da3.4, Dn1.4, | V1, D6, S1 missing upto 328.47d 
Ds1.2, D2-5.7-9, T1.2, Gl-3.6, 
M1.5-7, S1 only after 328.47d 
12.329 K1.2.4.6.7, BO.6—9, Da3.4, Dn1.4, | D6, V1 missing upto 329 .44[5], S1 
Ds1.2, D2-5.7-9, T1.2, Gl-3.6, | missing from 329.19 onwards 
M1.5-7, V1 only after 329.44[5], 
§1 only upto 329.19 
12.330 | K1.2.4.6.7, V1, BO0.6-9, Da3.4, | $1, D6 


Dn14, Ds1.2, D2-5.7-9, T1.2, 
G1-3.6, M1.5-7 
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12.331 


K1.2.46.7, V1, BO.6-9, Da34, 
Dn14, Ds1.2, D2-5.7-9, T1.2, 
G1-3.6, M1 .5-7 


$1, D6 


12.332 


K12.46.7, V1, BO6-9, Da34, 
Dn14, Ds1.2, D2-5.7-9, T1.2, 
G1-3.6, M1.5-7 


$1, D6 


12.333 


K1.2.4.6.7, V1, BO.6-9, Da34, 
Dn14, Ds1.2, D2-5.7-9, T1.2, 
G1-3.6, M1.5-7 


$1, D6 


12.334 


K12.46.7, V1, BO.6-9, Da34, 
Dn14, Ds1.2, D2-5.7-9, T1.2, 
G1-3.6, M1.5-7 


$1, D6 


12.335 


K1.2.4.6.7, V1, BO.6-9, Da3.4, 
Dn1.4, Ds1.2, D2—-5.7-9, T1.2, G1, 
G3, G6, M1.5-7, G2 only upto 40c 


S1, D6, G2 missing from 40d 


onwards 


12.336 


K12.46.7, V1, BO.6-9, Da34, 
Dn1 4, Ds1.2, D2-5.7-9, T1, G1.3, 
§1 only after 15d and upto 65a 


D6, G2, T2, S1 missing upto 15d 


and from 65a onwards 


12.337 


K1.2.46.7, V1, BO.6-9, Da34, 
Dn1 4, Ds1.2, D2-5.7-9, T1, Gl, 
G3, G6, M1.5-7 


$1, D6, T2, G2 


12.338 


K1.2.46.7, V1, BO.6-9, Da34, 
Dn14, Ds1.2, D2-5.7-9, T1, Gl, 
G3, G6, M1.5-7 


$1, D6, T2, G2 


12.339 


K1.2.46.7, V1, BO.6-9, Da34, 
Dn1 4, Ds1.2, D2-5.7-9, T1.2, G2, 
G3, G6, M1.5-7 


$1, D6, G1 
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Words for “Seeing” in the Narayantya' 


darsanam (15) 

drastum (18c, 18e 30, 
48,49, 53) 

draksyatha (23) 
taddidrksavah (28) 
drstivisayah (28) 
tattejohrtadarsanah (29) 
dadrSire (31) 

tadrk (33) 

drstavantah (35) 
hrtadrstibalendriyah 
(38) 

drstah (47a) 


Ch. | drs-related words pas-related words Others Total 
(98 total) (31 total) (number in brackets = 
(number in brackets = | (number in brackets = | verse) 
verse) verse) 

321 | drastum (12) durniriksau (2) 7 
drstva (22) niriksitah (21) 
drsyate (40) samniriksya (23) 

tenadistaphalam (37) [?] 

322 | drastum (2) pasyeyam (4) anirdistaSariragah(35) 6 
dadarSa (7) 
adrsyah (35, 49) 

323 | darsayam (11) pasyemahi (21) Zs 
adrsyah (11) pasyama (29) 
adrsyena (12) pasyamah (38, 42) 


' In creating this table, I had extensive recourse to the lemma index provided by Peter Schreiner in 


Narayaniya-Studien, 415-586. I first identified relevant terms from this index and then corroborated 


them against the text as I read it. 
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drstah (47c, 53) 
drstaih (47d) 
prabhamandaladurdrsah 


(49) 


324 


drstva(7) 


325 


dadarSa (1) 
didrksur (2) 
sarvadarSin (4) 


ekantadarsanaya (4) [?] 


326 


darsayam (1) 
vaidiryasadrSsah (4) 
nilavaidiryasadrsah (5) 
darSanalalasah (11) 
dadrSire (12) 
draksyati (12) 
drstah (15, 16, 45) 
visvadrk (16) 
samdarSayitva (17) 
drsyah (20) 
jhanadrsyah (23) 
adrsyah (33) 
drsyate (42) 

Tdrsam (96) 
darsanam (96) 
drastum (99) 
drstam (101) 


pasya (25, 48, 49a, 49d, 
50a, 50b, 50c, 51, 52, 
53, 54b, 54d) 

pasyasi (43) 


32 
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drsyanti (5) 
drstam (23) 

drstih (41) 
vedadrstena (49) 
pradrsyantam (72) 
didrksur (80) 
darsayam (81) 


10 
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drstva (82) 
jhanadrsyaya (96) 
drstam (97) 


328 


329 


drstva (21, 23, 33, 35, 
37) 

bhartrdarsanalalasa (33) 
darSayisyati (33) 
darsayitum (34) 
adarSayat (34) 

darSayati (46) 
meghasadrsam (46) 
darsitavantah (47) 
svedaprasyandanasadrs 


ah (48) 


apasyat (38) 
apasyan (40) 


15 


330 


satvatajianadrsto “ham 
(13) 
divyadarsanah (27) 
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durdarsah (App. 32.5) 
drstva (App. 32.7, App. 
32.9) 

drstum (App. 32.11) 
drsyah (12) 

drstavantah (12) 

drstah (13, 35, 36) 
darsanam (14) 

drstavan (14) 

drastum (15) 

drstva (20, 28) 

dadrse (23) 
meghaughasadrsasvana 
u (26) 

sadrse (27) 


pasyami (36) 
pasyan (36) 


niriksya (29) 


24 
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drstah (30) 
tadrsau (30) 
drstau (38) 
sadrsah (39) 


332 


drstah (1, 22) 
drstavan (1) 
darsitavan (3) 


adrsyah (14) 


333 


adarsanam (22) 


334 


drstva (2) 


335 


drstam (3) 
drstva (5, 26, 59) 
darsitavan (9) 
dadrse (20) 
dadrsate (25, 56) 


apaSyat (22) 
pasyatah (26) 
apasyantau (55) 
pasyatam (55) 
anupasyati (89) 
pasyanti (89) 


niriksya (63) 


15 


336 


drsyate (53) 
drstah (70) 


pasyatah (36) 
pasyet (68) 
pasyati (72) 
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dadrse (26) 
draksyase (50) 
draksyasi (50) 
drsyate (63) 


338 


drstva (13) 
ciradrstah (17) 


339 


drastum (2) 


jhanadrsyah (2) 
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